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ABSTRACT
An abstract of the dissertation of Joan Margaret Neice for the Doctor of Education
in Educational Leadership: Postsecondary Education presented on May 7, 2009.

Title: Leadership and the Role of Spirituality: A Qualitative Study of University
Presidents in U.S. Higher Education

The intersection of leadership, identity and spirituality is explored in this
qualitative study of university presidents in U.S. higher education. Based on the
premise that without leadership from individuals, informed by their whole,
integrated and authentic selves, the entire enterprise of higher education may suffer,
this inquiry examined how presidents in higher education experience and enact
their spirituality. The lives of six leaders of public and private, religious and
nonreligious affiliated universities (small and large) are traced from early careers to
current positions and what enabled or disabled the enactment of their spirituality as
a dimension of their leadership. Conclusions focus on individual, organizational
and institutional level recommendations in the role of higher education to facilitate
integration of internal and external dimensions of self, identity and professional
responsibilities.
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CHAPTE R I
INTROD UCTION AND BACKGR OUND
This chapter of the dissertation is intended to provide background and
context to the study to understand the life experiences that inform the spirituality
and enactmen t of the spiritual dimension of presidents in higher education.
First, this is accompli shed by offering a personal story that leads to
reflection and an overarchi ng research question. The question is: How do
presidents in higher education experience and enact their spiritual dimension when
leading?
Second, the intersection of spirituality and leadership is examined by
drawing on works by Palmer (198 l, 1983, 1990, 1997, 2000). Then, the
intersection of spirituality and identity development is explored through and
grounded in the works of Fowler (1981, 1987, 2000), Merriam and Caffarella
( 1999), Tisdell (2000, 2003 ), and Wilber ( l 998, 2000).
Third, based on the writers and researchers who have considered the
connections between spirituality and identity and spirituality and adult
development, a problem statement is developed. The problem is that without
leadership from individuals informed by their integrated and authentic selves, the
entire enterprise of higher education may suffer. Potential negative outcomes when
leaders do not lead from an integrated life are highlighted. These include possible
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external and internal challenges that may result when one's full identity is not
enacted in leadership in higher education. Critical to the development of this study
is defining spirituality. Multiple aspects of spirituality are presented from
definitions offered by Love and Talbot (1999) and Tisdell (2000) and an ultimate
definition for the study is adopted. This is followed by the purpose and significance
of the study.
Finally, research questions are posed for the study that relate to the
problem, purpose and inquiry.
A Personal Story
For the past 25 years, my professional career and leadership assignments
have been mostly in domestic and international banking. More than IO years ago, I
transferred my personal and professional experience, interests and credentials to
higher education. Specifically and intentionally, I joined a small, private Catholic
liberal arts institution because I wanted to apply certain principles that were
important to me that I found to be recessive in the banking environment, especially
in the late 1980s and throughout the 1990s. These overarching principles are social
justice, dignity and equity. I understand these guiding principles along with my
Italian heritage and belief in a transcendent being to be the foundation of my
identity. Moreover, I began to derive more meaning and purpose working in a
community of educational leaders who were serving a greater good, namely
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providing higher educational access to those who would not otherwise have the
opportunity.
Over the past 10 years, I have become more acquainted with the history,
norms and culture of higher education, specifically at Marylhurst University
(Oregon) and Thunderbird School of Global Management (Arizona) where I have
worked, as well as connections with colleagues at other private and public colleges
and universities. I began to hear from several colleagues in higher education
(faculty and administrators) that they felt there was disconnection between their
identities, purpose and mission in life and their work. I have listened to confidential
and heartfelt comments from colleagues in leadership positions at private and
public colleges and universities (presidents, vice presidents of Academic Affairs,
deans, and chairs of departments, professors and administrators) who are devoted to
and have given countless years of their lives to the field of higher education.
Principally, the comments have centered on their disillusionment with higher
education associated with the lack of congruence between what gives them
meaning and purpose in life and the reality of the activities of their daily lives in
their institutions. I reviewed the journal that I have been keeping (on and off) for
the past several years since I began my graduate studies at Portland State
University. As a result of conversations with colleagues, an initial theme surfaced
that seems to reflect the need for and the importance of leaders leading with their
whole and integrated selves -- intellectual, emotional and spiritual (Palmer, 1998).
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What follows are two examples to explain further the loss of spirit that may result
when a leader's authentic, whole self is not fully enacted in the enterprise of higher
education. A highly regarded, tenured, full professor at a public university shared
with me,
I really believe I was put on this earth to teach. That's what I care deeply
about and that is my gift. But, I am constantly asked to compromise my
teaching and the essence of who I am by having to focus on what does not
sustain me or give my life meaning. When I am spending more and more
time having to focus on profits, budgets and beating out the competition
internally and externally, I feel as though I am not a whole person. I go
home feeling as though my stomach is in knots and I am not following my
heart. The joy is gone as well as the collegial connection to serve our
discipline and our students. I didn't enter the profession of teaching in
higher education only to find I'm not teaching but rather developing budgets
and focusing on the bottom line.
Another colleague, an administrative leader in a private university, confided that he
found it necessary to compartmentalize his life because he felt his "true calling may
not have been perceived to be compatible with the real world of profits and
competition" at the university where he worked. He said he once tried to "open up"
to a colleague and boss and was told, "Your beliefs are better left to activities at
church, in community with neighbors or at home."
I began to reflect on my own identity- my heritage, culture and Western,
Judea-Christian framework of my spiritual growth that informed my leadership
efforts as well as comments and insights from colleagues like the ones mentioned
above. These individuals and others like them seemed to possess the leadership
traits, skills, competencies and characteristics such as honesty, fairness, good

5
listening skills, knowledge of their academic disciplines, and administrative
expertise. As I sought more feedback from colleagues over the years, I have come
to see that my colleagues were expressing spirituality defined as the human need
for transcendence that involves a quest for deeper meaning in life and movement
toward personal wholeness and integration by living responsively and responsibly
in community with others. I think of this human need as an aspect of spirituality
and a reflection of the desire to continue leadership work in higher education where
this aspect of self may be encouraged, expressed and accepted.
Fundamental Assumptions
This study is grounded in some human and faith development models and
the researcher's own Western Judeo-Christian upbringing. Some fundamental
assumptions that undergird this study follow.
Spirituality is part of everyone and therefore, an important component of
human development and informs in part, the way people lead. Everyone has a
spiritual dimension; an essential part of self that is a birthright gift of all humans.
The spiritual (internal) domain versus the material (external) domain is an aspect of
identity development that develops and changes over time. One's life journey and
existential experiences may reflect and inform how a leader finds meaning and
purpose in life, collaborates with others, and how a leader serves a common
purpose in community with others. Whether we are consciously leading with
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spirituality, we are leading with some kind of spirituality because it is part of who
we are as humans.
Everywhere in all facets of life, people are seeking ways to address one of
the greatest mysteries of the human condition - spirituality. From this perspective, a
number of questions begin to surface. How would the role of leaders be enacted
when leading with spirituality? Why might some individuals be able to attend to
and enact their spiritual nature in higher education settings and others not or not as
fully? What are the implications for leadership in higher education?
The exploration of the life experiences that serve to describe spirituality and
the enactment of the spiritual dimension of presidents (as leaders) in higher
education is the focus of this study. Therefore, critical to this study are the
connections presidents make between who they are, the journey of their growth
toward self-transcendence, greater authenticity, and meaning and purpose in life,
and how they enact their spirituality as leaders.

Spirituality and Leadership
In several of his books, Palmer (1981, 1983, 1990, 1997, 2000) connected
spirituality and leadership. One of the central themes in Palmer's works is the need
for spirituality in education as a call to lead from within. There are several
definitions of leadership formulated in different eras. For the purpose of this study,
Palmer's (2000) book, Let Your Life Speak is reviewed because it supports the
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problem statement and is well-aligned with the definition of spirituality from Love
and Talbot (1999) and Tisdell (2003):
A leader is someone with the powers to project either shadow or light onto
some part of the world and onto the lives of the people who dwell there. A
leader shapes the ethos in which others must live .... Leaders need not only
the technical skills to manage the external world but also the spiritual skills
to journey inward toward the source of both the shadow and the light.
(Palmer, 2000, p. 79)
Therefore, the inward journey Palmer (2000) referred to is the critical and often
challenging work of a leader to enact his or her integrated, authentic self informed
by intellect, emotions and spirit.
Palmer (2000) addressed the need for leaders to look inward and to
understand their motivations in providing leadership. He examined the shadow side
of leadership. The meaning of the shadow side of leadership is offered by a quote
from one of Palmer's ( cited in Spears, 1998) essays,
We share our responsibility for creating the external world by projecting
either a spirit of light or a spirit of shadow on that which is other than us.
We project either a spirit of hope or a spirit of despair, either an inner
confidence of wholeness and integration or an inner terror about life being
diseased and ultimately terminal. We have a choice about what we are
going to project, and in that choice, we help create the world that is.
ConsciQusness precedes being, and consciousness can help deform or
reform our world. (p. 200)
The above quote suggests that leaders have some power to project onto
others their shadows and light. As explained further, Palmer (2000) suggested that
leaders have some power to encourage others to grow, a process which can be
negative and deforming or positive and reforming. Therefore, for leaders to
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encourage others to live a life that is reforming, leaders have a responsibility to
attend to the inner work of knowing what is going on inside themselves and inside
their consciousness. Palmer also suggested that leaders strive to uncover their own
spiritual nature which may open their and others' (colleagues and students)
capacities for compassion and love. Palmer points leaders toward the formation,
and reformation of the human heart from all (such as fear and insecurity) that
deforms it. Rather than material realities, he noted, the fundamental factors in
reforming the human heart are consciousness, human awareness, thought, and
spirit. He added that these factors are the deep sources of freedom and power from
which oppressed people historically have been able to experience transformation.
Palmer called on leaders to remind themselves that in our own systems of thought,
we have a long history of believing in the power of the external world (materialism,
economics and technology) much more deeply than we believe in the power of the
internal world (consciousness, human awareness, thought, and spirit). A sentiment
that serves as an example of the deformation of one's spiritual nature was recently
shared by a colleague in confidence, "The institutional reality is I don't have time to
reflect on what matters to me, my purpose at the institution, or how or who I am
that informs my leadership." Another colleague at a small, private university shared
the following with me,
The system here is based on the belief that the only changes that matter are
ones that can be measured and counted against an external benchmark of
profits. The only ideas that are supported are ones that can be implemented
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with the greatest return on investment. What I want to know is when does
who I am and how I can best serve the mission matter?
These examples shine a light on a potential leadership problem and perhaps
the very survival of higher education when one's full identity is not enacted or
incorporated in institutions of higher education. These examples are not offered to
give the impression that leaders are victims of society and institutions of higher
education. Rather, as co-creators of knowledge and reality and as humans, leaders
live in a complex dance of spirit (what is inside of each ofus) and matter (what is
external). One of Palmer's (1998) overarching premises about the nature ofreality
is that the wisdom of our spiritual traditions is not to deny the reality of the outer or
material world but to help us understand that we co-create the world, in part, by
projecting our spirit (who we are) on it. Therefore, the inner work of selfawareness, identity development, and the search for self-transcendence, meaning
and integration may lead to profound transformation in leadership in higher
education. Palmer noted that the spiritual traditions strive to overcome the illusions
of the external, material world by shining the light on how it emerges, how we
relate to it and how we project our own spirit onto it.
Significance of the Research
The significance of the study is threefold. First, as the problem statement
supported by the literature review suggests, without leadership from individuals
informed by their whole, integrated and authentic selves, the entire enterprise of
higher education may suffer. The importance of this study is that it addresses

heretofore unexamined connections between spirituality, identity development and
leadership in higher education. The research and findings add knowledge about the
enactment of the spiritual dimension of leadership among presidents that could
improve the individual lives of the leaders, leadership of their institutions and the
lives and climate for themselves and others within the enterprise. The focus of this
study is to uncover aspects of spirituality that are enacted or delimited by presidents
in institutions of higher education, because they are in a position of power,
authority and influence. This is significant because as presidents, they are most
likely to lead the way to incorporate and encourage the enactment of this aspect of
self (for themselves and others). Moreover, as presidents of colleges and
universities, they have an important obligation to encourage and be open to
diversity of others inclusive of myriad components of other persons' identities
(emotional, physical, intellectual, and spiritual) within multiple contexts (culture,
heritage, gender, age, and sexual orientation) in institutions of higher education.
Second, when the whole self is not nurtured and lived, presidents (and
others within the institutions of higher education who would be affected by the
president's leadership) can suffer from isolation and despair. The study is important
to this issue because it has the potential of confirming factors in the literature that
would alleviate the isolation and despair. According to (Palmer, 2000), this
negative state can cease when one comes into selfhood which is a shedding of a
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false identity and when one finds a vocation that is aligned with one's authentic self
and gives meaning, purpose and direction to life.
The research has uncovered characteristics that both encourage and
discourage the enactment of one's spiritual dimension when leading. By
uncovering these characteristics from the study, a light can be cast directly on the
adverse outcomes and shadows. This study can give voice and language to the
shadows as expressed by the presidents, and raise awareness of the existence of the
negative outcomes.
Third, the study's significance lays in uncovering findings that describe a
climate that reforms or deforms the enactment of the spiritual dimension of
leadership.
This study should matter to anyone who is president of a college or
university, anyone who works with a president, students, and parents of traditional
aged students who are helping students select colleges and universities where their
whole, integrated selves, including the spiritual dimension, can be developed and
expressed. As a result, there is an important opportunity via this study to improve
the practice of presidential leadership that has implications for others within higher
education.
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Key Constructs

Spirituality and Identity Development
As part of this study, there are key constructs to be defined. They are
spirituality and the connection to identity development and spirituality and adult
development. Non-Western views of the constructs are included to offer a broader
understanding of spirituality.
The common thread that weaves together some authors' works is that
different worldviews, race, sexual orientation, gender and multiple cultural
identities inform one's spiritual, identity and adult development. Tisdell's (2003)
study was selected and important because it provides rich examples of spirituality
and identity which also include aspects of cultural identity, such as that of Ava
Valdez, a Latina from Central America who defined her spirituality as "to know
who you are, and to be able to define who you are, wherever you are, despite the
changing conditions of your life" (p. 127). Tisdell described further the connection
between spirituality and identity development. The aspect of spirituality as moving
toward a sense of greater authentic identity is strongly connected to the concept of
metanoia as discussed by Vella (2000). If persons experience a metanoia, literally a
"change of heart" about their identity, they move to a deeper awareness of an
authentic self. Authenticity in this sense means defining one's own self as opposed
to being defined by other people's expectations (Tisdell, 2003).
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A theme from Tisdell's (2003) research is that spirituality is part of identity
developme nt, that human beings are spiritual beings, hence natural that they pursue
spiritual growth. Tisdell 's research focused on the central role of spirituality in the
ongoing identity developme nt of the 31 adult educators she interviewed who said
spirituality was important to them. She indicated that many of those she
interviewed "referred to their spiritual journeys as a move to living more
authentically in accord with their true or 'authentic identity"' (p. 127). Their
authentic identity was strongly connected to a sense of "God-withi n, a higher self,
the Life force, or spirit alive within" (p. 32). Since most of the participants were
theists, they believed in a core self or essence that was God-given and part of a
person's uniqueness. Those in the study who were uncomfortable with the idea of a
personal God referred to the idea as the higher self. Part of their spiritual journey
was moving toward knowing and operating from their core self. They were not
claiming that they had "arrived at authenticity or that they were living their lives all
the time from an authentic identity" (p. 33).
Discoverin g one's deepest identity that Palmer (1998) spoke of is a process
of "taking off the masks" that are not our own. Palmer referred to the faces that
others have taught all of us to wear and suggests that we play roles based on factors
that are defined by others - parents, teachers, institutional religions or a dominant
culture. According to Latino writer Abalos (1998), part of"claimin g one's sacred
face" is unmasking these multiple dimensions and reclaiming authentic identity.
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Moreover, Abalos suggested that the process of claiming one's sacred face is
connected to understanding and owning the personal, historical, political, and
cultural aspects of one's identity.
To study the spiritual dimension of leadership in higher education, then,
requires that leaders have an understanding of the multiple aspects of their own
identity development. Understanding dimensions of a president's identity has
relevance because as leaders in higher education, presidents are engaging in their
own self development, and they are also in positions of power arn;l authority to
understand and guide others as developing adults living and working in the world.
Tisdell (2003) offered an eloquent series of interview questions that she uses in her
own classes and workshops with adult learners or in dialogue with other higher
education leaders. Some of the questions are:
1. How has your own spirituality changed and developed over time?
2. How does it relate to your childhood religious traditions (if you grew up
in one?)
3. In what ways is it connected to your gender, race, ethnicity, or cultural
background?
4. What important historical events affected your development overall?
5. When do you feel most alive and authentic? And what, if anything does
this have to do with your spirituality? (pp. 90-91)

Spirituality and Adult Development
Since spiritual development is part of the ongoing development of identity,
this process occurs over time and can take place in multiple contexts like gender,
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age, sexual orientation, race and culture. As one's identity is developed over time,
does spiritual development unfold in stages? And, if so, what is the relationship to
other aspects of development such as cognitive, moral and cultural identity?
Merriam and Caffarella (1999) and Clark and Caffarella (1998) have
suggested the need for an approach that connects these various aspects of
development. In reviewing several theorists' explanations, Wilber (2000) posited
that there are five ways in which spiritual development has been explained. Each
explanation has different assumptions of what spirituality is and how development
is affected overall (Wilber, 2000, p. 129). These are that spirituality is (a) the
highest of any of the developmental stages; (b) the sum total of the highest levels of
all the developmental stages combined, such as moral development and cognitive
development; (c) its own developmental stage; (d) an attitude of openness at any
stage; or (e) about peak experiences rather than discreet stages.
Wilber (2000) took an integrative approach, one where spiritual
development is not separated from other aspects of development. However, he
ultimately argued that there are eight general stages to adult development that
include the spiritual dimension, and he emphasized the fluid and spiral-like nature
of the stages. He stated, these stages "are not rigid levels but flowing waves, with
much overlap and interweaving, resulting in a meshwork of dynamic consciousness
unfolding" (p. 7). Each stage included and expanded on the development of prior
stages.
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Other adult developmental theorists who write about spiritual development
as change over time connect it with other aspects of development. For example,
Parks (2000) spoke about the spiritual development of young adults. Loder (1998)
focused on the theological aspects in adolescence, young adulthood, the middle
years, and post age 65. Borysenko (1999) discussed women's spiritual development
from the view of key themes such as sense of mystery, spiritual identity, healing,
and the role of prayer.
An often-cited model of faith development was constructed by Fowler
( 1981) and was based upon other human development theories, such as the works
of Piaget (1932), Erickson (1959), Kohlberg (1971), and Levinson, Darrow, Klein,
Levinson, and McKee (1978). Fowler presented a linear, stage model that
progresses from undifferentiated faith of infants through universalizing faith of
elders and wise ones. As a stage model, each stage is discreet, the model is
hierarchical, each stage must be completed before moving on to the next, and
growth is cumulative. Stage five is the conjunctive faith stage and as explained by
Fowler, occurs in mid life when persons reclaim elements of the self that were
denied or ignored in previous stages. Love and justice are extended beyond one's
religious group. Stage six is the universalizingfaith stage and begins to occur at
age 40. In this stage, individuals take a universal point of view, they identify with
all of humanity; are willing to make sacrifices for the sake of transformation of all,
and their primary identity is in union with the transcendent.
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Statement of the Problem
The problem, inferred from writers and researchers who have considered
the connections between leadership and spirituality, is that without leadership from
individuals, informed by their whole, integrated and authentic selves, the entire
enterprise of higher education may suffer. The challenge is to lead with one's
integrated self (intellectual, emotional and spiritual). This requires the inner work
of self-awareness, identity development, search for self-transcendence and meaning
and integration. The focus is on leaders because of their positionality, hence
obligation and impact in and on institutions of higher education. An important
obligation as leaders is to encourage and be open to the diversity of others,
including the myriad components of others' identities (emotional, physical,
intellectual and spiritual) within multiple contexts (culture, heritage, gender, age
and sexual orientation) in institutions of higher education.
In Teachingfrom the Heart, Apps (1990), made a powerful case for
attending to the heart as an aspect of spirituality,
Many believe we only should talk about heart in religious institutions.
Mention the word in everyday conversation and some conclude we are
avoiding the practical everyday concerns oflife. How unfortunate ... we
cannot be whole if we avoid the heart or segregate its care to those brief
moments when we enter a house of worship. We cannot teach from the
heart if we avoid recognizing and nurturing the deeper dimensions of who
we are. (p. 65)
When the whole self is not nurtured and lived, leaders within higher
education can suffer from isolation and despair. As Palmer (2000) shared his
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personal experiences, there can be darkness, a treacherous journey of loneliness,
depression and emptiness. This negative state ceases only when one comes into
selfhood which is a shedding of a false identity and when one finds a vocation that
is aligned with one's authentic self and gives meaning, purpose and direction to
life. Palmer elucidated the point,
Our deepest calling is to grow into our authentic self-hood, whether or not it
conforms to some image of who we ought to be. As we do so, we will not
only find the joy that every human seeks - we also find our path toward
authentic service in the world. (p. 16)
Specific negative outcomes when leaders do not lead with an integrated life
are highlighted by Palmer (2000). He referred to the outcomes as shadows which
are synthesized and enacted as follows:

Insecurity about Identity and Worth - Many leaders have an extroverted
personality that makes this shadow hard to recognize. When there is insecurity
about one's identity, a leader may create a setting (for instance where the leader has
the expertise and answers) that deprives other people of their identities.

Belief that the Universe is a Battleground, Hostile to Human Interests - This
shadow is the fear of losing a fight. The leader may create a condition where
colleagues feel compelled to live as if they were at war - competitively and ready
to do battle over resources, ideas or curriculum.

Functional Atheism - Functional atheism is the belief that ultimate
responsibility for everything rests with the leader. This is the unconscious,
unexamined conviction that the leader is the cause of all positive occurrences. This
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shadow may cause the leader to impose his or her will on others, stressing
relationships and creating bitterness in the leader as well as others. When leaders
begin to recognize that they do not have the answers to all situations, nor that their
will can be imposed on others, bitterness can set in. As a result, leaders and their
colleagues may experience burnout.

Fear ofNatural Chaos of Life - Leaders may strive to eliminate all remnants
of chaos and messiness. This shadow is projected as rigidity of rules and
procedures, creating a culture that may be stifling rather than empowering.

Denial ofDeath - Leaders who participate in denial of death may demand
that the people around them sustain projects and programs that are no longer alive
and well. This can cause stress and frustration as a leader's energy may be
expended on programs that are not evolving with students' educational needs.
The position taken here is that there may be a serious problem brewing
when leaders in institutions of higher education do not incorporate their spiritual
dimension. Without leadership that is informed by one's integrated, authentic self
(intellectual, emotional and spiritual), adverse outcomes as mentioned above may
result. Currently, little is known about how leaders who are enacting such a
leadership are experiencing the spiritual dimension of leadership.
Defining Spirituality
Critical to the development of this study is defining spirituality. For the
purpose of this study, first, aspects of spirituality are reviewed from the definitions
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offered by Tisdell (2003) and Love and Talbot ( 1999). These aspects of spirituality
help focus the study and shape the kinds of research questions posed. Closely
aligned with Tisdell's definition, Love and Talbot offered a synthesis of a number
of definitions of spirituality taken from the literature of theology, social science and
other helping fields (nursing, counseling and social work).
Tisdell (2003) defined spirituality based on interviews with 31 adult
educators and discusses spirituality with colleagues in some prior work (Tisdell,
Tolliver, & Villa, 2001; Tolliver & Tisdell, 2001a, 2001b):
(1) Spirituality and religion are not the same, but for many people they are
interrelated; (2) spirituality is an awareness and honoring of wholeness and
the interconnectedness of all things through the mystery of what many refer
to as the Life-force, God, higher power, higher self, cosmic energy, Buddha
nature, or Great Spirit; (3) spirituality is fundamentally about meaning
making; (4) spirituality is always present (though often unacknowledged in
the learning environment); (5) spiritual development constitutes a moving
toward greater authenticity or to a more authentic self; (6) spirituality is
about how people construct knowledge through largely unconscious and
symbolic processes, often made more concrete in art forms such as music,
image, symbol and ritual, all of which are manifested culturally; (7)
spiritual experiences most often happen by surprise. (Tisdell, 2003,
pp. 26-27)
Under the key constructs of transcendence, authenticity and self (identity
development), and meaning and integration, the definitions of spirituality from
Tisdell (2003) and Love and Talbot (1999) appear in Table 1. The final definition
adopted which informs the research questions is where the definitions converge
(indicated by Xs).
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Table 1

Defining Spirituality

Definition
Spirituality and religion are not the same, but for many
2eo2Ie ther are interrelated.
Spirituality is an awareness and honoring of wholeness and
the interconnectedness of all things through the mystery of
what many refer to as the Life-force, God, higher power,
higher self, cosmic energy, Buddha nature, or Great Spirit/
The process of continually transcending one's current
locus of centricity (i.e., egocentricity); and increasing
openness to exploring a relationship with an intangible
and pervasive power or essence or center of value that
exists be~ond human knowing.
Spirituality is fundamentally about meaning making / the
development of greater connectedness to self and others
through relationships and union with community; and
the process of deriving meaning, purpose and direction
in one's life.
Spirituality is always present (though often
unacknowledged in the learning environment).
Spiritual development constitutes a moving toward greater
authenticity or to a more authentic self I an internal
process of seeking personal authenticity, genuineness
and wholeness as an as~ect of identity develo~ment.
Spirituality is about how people construct knowledge
through largely unconscious and symbolic processes, often
made more concrete in art forms such as music, image,
srmbol and ritual, all of which are manifested culturallr.
Spiritual experiences most often happen by surprise.

Love and
Talbot
(1999}

Focus for
Research
Questions

X

X

X

X

X

X

X

X

Tisdell
(2003)
X

X

X

X
X

For the purpose of this study, the definition adopted incorporates the key
constructs and is verbatim (in bold type in Table 1), by Love and Talbot (1999).
They assert that spirituality is (a) the process of continually transcending one's
current locus of centricity (i.e., egocentricity), (b) an internal process of seeking
personal authenticity, genuineness and wholeness as an aspect of identity
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development, (c) the development of greater connectedness to self and others
through relationships and union with community, (d) the process of deriving
meaning, purpose and direction in one's life, and (e) an increasing openness to
exploring a relationship with an intangible and pervasive power or essence or
center of value that exists beyond human knowing.
With this focus, leaders may recognize their spirituality in the pursuit of
truth and knowledge and enact their spirituality in their leadership roles in higher
education. The overarching purpose of leaders, then, may be to help others find
meaning and purpose in work and answers to fundamental and existential
questions. Some of the questions woven through the definitions of spirituality from
Love and Talbot (1999) are: Who am I as an individual? How would I define
myself? Who are we as a people? What is my purpose in life and in our collective
life? What is my calling in higher education and how can I best serve my calling?
and What legacy will I leave?
Purpose of the Study
The purpose of this qualitative study is to explore and examine the nature of
spirituality in higher education leaders, in particular, in college and university
presidents. The overarching research question is how do these leaders experience
and enact their spiritual dimension when leading? The intent of this study is to shed
light on this larger question by conducting in-depth interviews to reveal how
particular college and university presidents:
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1. identify and describe their concept of self/identity and how it was/is
developed;
2. identify and describe their spirituality;

3. identify and describe their search for self-transcendence and meaning in
life;
4. enact their spirituality in their leadership work in higher education; and
5. describe what factors may enable/disable them to incorporate their
spirituality as leaders in the institution of higher education.
Significance of the Study
Why is leading with an integrated self (intellectual, emotional and spiritual)
important to higher education? Why is the process of a lifelong quest of spiritual
growth, which involves identity development, an individual's search for selftranscendence and ultimate meaning in life significant to the complexion of higher
education? These questions will be addressed by outlining some of the salient
challenges facing higher education. Then, the focus is on the importance of this
study to the spiritual dimension of leadership as a potential significant factor in
addressing the challenges.
Higher education is witnessing a profound sea change as more and more
organizations are faced with growing external and internal challenges. Some of the
external challenges are (a) cutbacks in budgets (state and private funding), (b)
strong competition (from private and public sector colleges and universities,
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domestically and internationally) for private funding sources, (c) higher costs that
need to be funded (internally or through fundraising) associated with new
technologies for teaching and learning, and (d) strong competition for students and
resources from new and different providers of higher education. Chickering and
Reisser ( 1993) confirmed the challenges administrators face can be overwhelming.
They stated that while the 1960s brought protest marches, drug busts, demands for
curricular relevance, and students insisting on shared power, they recognized it was
also an era of expanding budgets, much new construction and innovative programs.
They noted that the boom lasted through the 1970s and was protracted in some
states. Resources were abundant to support increases in staffing, burgeoning
specialization, and bold experiments. In contrast, the authors confirmed that now
administrators spend a great deal of time "stretching dollars, consolidating services,
and managing crises. Faculty are teaching larger classes, relying on adjunct
instructors, scrutinizing contracts, and going to union meetings" (pp. 43-44).
Some of the internal challenges were previously expressed from examples
in the researcher's journal that reveal colleagues' personal stories of disconnection
with higher education and a lack of congruence and wholeness. In addition, other
examples are social, cultural and economic in nature and include (a) a closed
campus environment where there is little cross-border understanding, little diversity
of race, religion, heritage and culture in faculty and student populations; (b) little or
no attention to campus ministry or support (time and a safe place) for leaders, alone
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or with colleagues to express their personal spirituality or seek answers to spiritual
questions such as Who am I? Why am I put on this earth? and How can I integrate
my spirituality to best serve higher education; (c) diminished importance and
commitment in higher education for those who wish to explore and develop their
full identity as an aspect of spirituality; (d) increased costs associated with
absenteeism from potential illnesses related to the absence or disconnection of the
spiritual self at work; (e) competition among colleagues for limited resources which
may result in conversations around winning and losing and which may feed fears of
failure; and (f) a diminished sense of being free or empowered to do what one is
called and able to do and to trust in the power of sharing leadership with others.
Although Astin and Astin (2000a, 2000b) referred to student leadership,
Palmer ( 1998) focused on teacher development and Chickering and Reisser ( 1993)
focused on student development, there are broader implications in thinking about
creating an environment that fosters identity and leadership development. The
significance of and the main idea from some chapters of their works suggests the
most critical task of higher education for the future is to create and maintain
educationally powerful environments that promote identity development. While the
stages that Chickering and Reisser espoused are linear in nature, they are
nevertheless useful in understanding the importance of spirituality as a critical
aspect of identity development and therefore, how leaders lead. According to
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Chickering and Reisser, as leaders progress through stages of development, they
move toward accepting multidimensional approaches to life and truth. Also, they
deal with the tensions between traditions and new ideas, conformity and
questioning, guilt and freedom, self-interest and selflessness, and they
slowly recognize the need to take their own positions, to commit to beliefs
that ring true to their deepest selves, while remaining open and tolerant.
(p. 241)
And, Knefelkamp, Widick, and Parker (1978) stated that the establishment of
identity seems to require (a) experiences that help people clarify their interests,
skills, and attitudes, and (b) experiences that aid individuals in making
commitments. In their chapter on Erickson, these authors stated that
The formation of identity is fostered by an environment which allows for
(a) experimentation with varied roles, (b) the experiencing of choice,
(c) meaningful achievement (d) freedom from excessive anxiety, and (e)
time for reflection and introspection (p. 6-7). To these Chickering and
Reisser ( 1993) add (f) interaction with diverse individuals and ideas, (g)
receiving feedback and making self-assessments, and (h) involvement in
activities that foster self-esteem and understanding of one's social and
cultural heritage. (p. 207)
Chickering and Reisser's (1993) work is complemented by Allen's (2000)
article, How the Small Survive. She explored the successful turnaround of Trinity
College, a small Catholic college in Washington, DC. While the study was
enlightening and its focus was on a small, private religious-affiliated institution like
some in this study, it did not focus on the spiritual dimension ofleadersh ip of the
female president, Patricia Maguire. Rather, it focused on the practical and external
(material) efforts of adaptation and change known as the Trinity recipe; weekend
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divisions, non-traditional students, and expanded master's programs in teaching to
name a few.
And, as one of the goals of higher education is to care that minority voices
are represented, spiritual leadership has an important role. There can be a renewed
commitme nt to democracy, human and civil rights. There can be an increase in the
number of decisions that are brought forward and more people (faculty, staff and
students) can be at the decision table so that the views of those with more influence
(funds, power and prestige) do not dominate. To this end, Lerner (2000) offered
some key guidelines to incorporate the spiritual dimension in decision making
which are summarize d below:
•

Its specific projects must never be given greater weight than the focus
on spiritual growth. The goal is not to "win" but to be an embodiment of
its vision of the good.

•

It must not place compassion for its own members, and then compassion
for everyone else including people who disagree with its ideas, at the
center of its spiritual practice.

•

It must encourage awe and wonder at the glory of the universe as part of
its activities by including music, poetry, prayer or meditation, and
thanksgiving.

•

It must seek spiritual balance as described above. There is no formula
for exactly how to achieve the balance, only an injunction to seek

28
spiritual balance and to make that balance a conscious element of
building the movement.
A more recent, critical and revealing study by the Astin and Astin' s (2000b)
funded by the Templeton Foundation was the first product of a long-term research
project called Spirituality in Higher Education: A National Study of College
Students' Search for Meaning and Purpose conducted by UCLA's Higher
Education Research Institute. The aim was to track the spiritual growth of students
during their college years and to use the findings to encourage schools to foster
students' spiritual interests and personal development. The national study is based
on 3,680 students at 46 colleges and universities. The study found that 73% of
those surveyed say their religious or spiritual beliefs helped develop their identity.
In addition, 77% say that they pray, and 71 % indicate they find religion to be
helpful. At the same time, 62% report that their professors never encourage
discussion ofreligious or spiritual issues, and 53% say the classroom has had no
effect on their beliefs.
Alexander Astin (cited in Silverstein, 2003), director of UCLA's Higher
Education Research Institute and coauthor of the study explained,
The survey shows that students have deeply felt values and interest in
spirituality and religion, but their academic work and campus programs seem to
be divorced from it .... It's completely understandable ... to keep religion and
academic study separate. But, spirituality is a much more generic concept, that
for many students doesn't necessarily mean religion, and all students are on
some kind of spiritual development path. We can do a lot more to assist them.
(p. Al9)
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The study found that the percentage of students who say it is "very important" or
"essential" to integrate spirituality into their lives climbed from 51 % in the 2000
poll to 5 8% in 2003. Over the same period, the percentage of students who consider
it very important or essential to develop a meaningful philosophy of life climbed
from 43% to 52%, and those who believe it is very important or essential to help
others who are in difficulty rose from 60% to 74% (Silverstein, 2003). Astin
continued,
The longer-term interest here is in helping people become more engaged
citizens, more responsible parents, and better neighbors. All of these are
legitimate goals for an educationa l institution, but if you ignore a major part
of a student's inner developme nt then you're going to have a hard time
doing this. (p. A19)
As a result of the above external and internal challenges and studies by
Chickering and Reisser ( 1993) as well as Astin and Astin (2000b ), the potential for
a greater sense of community and connectedn ess to each other as leaders and to
students may be diminished in a climate and environme nt that does not welcome or
nurture spirituality. Realistical ly and practically, how can one expect the abovementioned challenges to be faced and overcome if higher education leaders are not
part of a community that is capitalizing on the strength of every leader's complete
being?
If the purpose of higher education is the pursuit of knowledge and truth,
then do leaders in higher education have a responsibility to consider integrating
spirituality as an extended means of knowing and therefore, leading? A
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reintroduction of a commitment to the lifelong quest for spiritual growth -- identity
development, search for self-transcendence and ultimate meaning in life may cause
higher education to address these ongoing internal and external problems. And,
resolution of life's difficulties, when connected to a higher purpose like being a
leader in higher education, has the potential to lead one to enhanced qualities of life
expressed as love, compassion, understanding, humor, and peacefulness. These
qualities in a leader in higher education stand to be of enormous value in helping
others to grow and develop as well as enhancing an institution's success. The first
step might be to raise awareness of spirituality as a natural aspect of everyone's
identity by giving voice to leaders in higher education. The next step might be to
understand the outcomes of leading with an integrated self inclusive of spirituality,
and the effects on higher education when presidents enact their spirituality in their
leadership roles. Existing culture, norms, and methodologies in the classrooms and
on campuses may be reviewed and assessed for implementation of potential
changes at universities.
The search through the literature has revealed a paucity of theories and
research related to how leaders, and in particular, presidents in higher education
experience and enact their spirituality when leading. Questions not addressed in the
current research literature inform the research questions.
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Research Questions
The overarchin g research question is: How do presidents in higher
education experience and enact their spirituality when leading? Other questions
under girding the research are:
I. How would leadership be enacted when one is leading with an
integrated self that includes one's spiritual nature?
2. Why might some individuals be able to attend to and enact their
spiritual nature in higher education settings and others not, or not as
fully?
3. What are the implication s for leadership in higher education?
4. What characteris tics can be described that address what enables and
disables leaders to enact their spiritual dimension when leading?
Specific interview questions (see Appendix B) are grounded in the definition of
spirituality by Love and Talbot (I 999) adopted for this study.

CHAPTER II
LITERATUR E REVIEW
The problem, as stated in chapter 1, is that without leadership from
individuals informed by their whole integrated selves, leadership may be
compromised and the entire enterprise of higher education may suffer. This
problem has informed the overarching question for this study. Three major
concepts inform the study of the spiritual dimension of presidents in higher
education; leadership, identity development and spirituality.
The literature review of leadership was conducted to focus on selected
theories, research and practices that connect leadership, identity development and
spirituality, as defined by Love and Talbot ( 1999) and that inform the investigation
of the above overarching question. The area where these three concepts intersect is
focus of inquiry here.
Observations are made where aspects of spirituality appear. Second, a
rationale is offered for viewing spiritual development as an aspect of identity
development and adult development. Aspects of spirituality as defined in this study
are summarized that are in various identity and adult development theories and
models. Third, a summary is provided of what is known (through theories and
research on leadership) about aspects of environments or settings that appear to
enable or disable the development and enactment of spirituality including the role
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of mentors. Finally, a synthesis is offered of the gaps in our knowledge about how
spirituality is experienced and enacted by those in leadership positions in higher
education.
Spirituality and Leadership
The spiritual dimension of leadership in general has been given very little
attention, and its connection to higher education leadership is even more limited. In
part, this may be because spirituality is difficult to define, can hold different
meanings for different individuals, can sometimes be confused with religion, and
may not be easily or comfortably integrated at work by leaders, and in particular,
presidents in higher education. Although there is an increasing volume of popular
literature regarding spirituality and leadership, little formal research has been
conducted to examine the connections that exist. The spiritual aspect of leadership
as applied to higher educational administration is virtually absent from current
literature. Most of the research that does exist is found primarily within the arenas
of business administration and corporate management (Hawley, 1993: Heider,
1985; Herman, 1994; Jackson, 1995; Jones, 1995). Adopting the definition of
spirituality by Love and Talbot ( 1999), the literature review focuses on where
aspects of spirituality are present in various leadership models and theories.
Research and theories were sought that explained leadership and spirituality and
leadership in higher education and spirituality. A key question that guided the
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literature review was: What do we know about leadership in relation to the
enactment of the spiritual dimension ofleadership in higher education?
Included in the literature review were works by Bolman and Deal ( 1995),
Glazer (1999), Hamilton and Jackson (1998), a dissertation by Parish (1999), and
studies by Marinoble (1990) and Thom (1993). The research selected is germane to
this study because aspects of spirituality are pres-ent and there are some connections
to higher education.
During the past two decades, increasing attention has been given to
examining the affective domains of leadership, the domain most related to
spirituality. Significant contributions have been made to the affective domain of
leadership in organizational research. Examples include ethical leadership (Starratt,
1991 ), moral leadership (Sergiovanni, 1990, 1992), servant leadership (Greenleaf,
1980), and charismatic leadership (Conger, 1989, 1994). While these authors have
provided a long-needed departure from the image of the leader as a political
strategist who operates with a focus on policies and programs, what is absent is a
focus on presidents' spiritual dimension of leadership, the internal work of
spirituality as an aspect of identity development, how it is enacted, and how it is
enabled or disabled in institutions of higher education.
Like Palmer (1981, 1983, 1990, 1997, 1998, 2000) and Love and Talbot
(1999), Hesselbein (2004) theorized in a chapter entitled "Future Challenges for
Nonprofit Organizations" that in the end, it is the integrity of the leader that
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determines that leader's performance and the overall performance of the
organization. Hesselbein framed integrity with words used by Csikszentmihalyi
(2003). The words are transparency, authenticity, integration, coherence-and
caring - a "sense of connection at a minimum with the people who are engaged in

the work, ideally with the people who will be affected by the work" (p. 161 ).
Bolman and Deal (1995) identified leading with soul as a new paradigm
that moves organizations beyond the scope of conventional leadership and into an
arena that allows leaders to recapture spirit. These authors defined spirit as a force
that sustains meaning and hope. They described leading with soul as "giving gifts
from the heart that breathe spirit and passion into one's life and organization"
(p. 43 ). This parallels the description that Conger ( 1994) offered of such leaders
being spiritually guided. Like Bolman and Deal, Conger focused on the spiritual
dimension of leadership, particularly on the merits of building spiritual community
and drawing on spiritual resources including mentors and support systems as a
function of leadership. Bolman and Deal' s descriptions of many workplaces
incorporated expressions such as "devoid of meaning and purpose [and] having
little regard for what human beings need in order to experience personal fulfillment
and success"(p. 6). The authors described feelings and experiences of those studied
and the negative toll on motivation, loyalty and performance as follows:
Some people experience a gap (something missing) as a haunting sense that
somewhere along the line they got off track. They're working harder than
ever, but they're not sure why, and they've lost touch with what's really
important in life. (p. 5)
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The toll is characterized as a "road to crisis and decay" (p. 6). Like Palmer, the
authors' conclusions from this study speak to the dark shadows that may be
projected by a leader. A leader may project onto others the negativity (the dark
shadow) that can arise from living a life that lacks meaning, authenticity and
integration with a transcendent being.
In attempting to study spirituality as a dimension of leadership, Hamilton
and Jackson ( 1998) conducted a qualitative study of women leaders in helping
professions. Participants' concepts and definitions centered on three main themes:
further development of self-awareness, a sense of interconnectedness and a
relationship to a higher power. This definition complements the definition from
Tisdell (2003) and Love and Talbot (1999). However, the study does not focus on
presidents in higher education, nor does it consider the potential relationship of
spirituality and identity development, adult development, or the enactment of
spirituality among presidents in the higher education setting.
Further investigation shows a recent and a newfound interest in aspects of
spirituality in the field of education and leadership. In The Heart ofLearning,
Glazer (1999) included contributions from notable educators, sociologists and
religious leaders such as Parker Palmer, bell hooks, The Dalai Lama, and Rabbi
Salman Schacter-Sholomi, among others. The writings offer insights, concepts and
encouragement to leaders toward creating a welcoming educational community of
service, pluralism, diversity, and rich relationships buoyed by caring mentors that
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are filled with honoring each other and the complex ways of co-creating reality.
The authors articulate an approach to integrating spiritual development and learning
that is not rooted in the church, state, religion, or politics. Instead, they theorize that
an approach to integrating spiritual development and learning occurs by "moving
inside to the core of our experience, awareness, self-knowledge and wholeness"
(p. 2). The main objectives of these authors' works, and therefore of value to this
study, are to (a) establish the understanding that true learning requires openness to
the unknown -- to mystery; (b) establish awareness and wholeness as important,
necessary goals of education; and (c) help people understand learning as a process
of transformational growth that requires, in addition to conceptual and physical
mastery, dynamic interpersonal (and interactive) work.
Research by Parish ( 1999) examined the effective leadership styles of
women educational leaders to determine their perceptions regarding the effects of
spirituality in reaching their leadership positions. Parish conducted a qualitative,
naturalistic case study of 12 culturally diverse women in Southern California: six
educators, three ministers of different faiths, and three politicians (one was a
member of the Board of Education in Los Angeles). The study explored factors that
inspired women in education to become leaders and sought to ascertain whether
their spirituality was inspirational in the accomplishment of the feat. Support from
and barriers to their spirituality in patterns of achievement were examined. While
this dissertation is of value to the proposed study, especially with respect to the
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development of interview questions, the focus primarily was on women leaders,
and not all were presidents in higher education as are the participants in this study.
Parish ( 1999) reached the following conclusions as a result of the interviews
in her study:
l. Women leaders in education conceptualize spirituality and practice it as
educational leaders by incorporating trust, integrity, compassion and
courage to their work.
2. The experiences of women leaders contain values that can be utilized by
all other leaders.
3. Successful women leaders generally become what most important
people in their lives think they will become. Effective leaders can
change people's lives by their attitudes.
4. Many women leaders have discovered that the source of female values
is based on trust, character, and integrity, coupled with caring, love and
knowledge. These women are now committed to integrating these
acquired qualities and moving forward.
5. The spiritual educator usually has a passion for people, a gift of
hospitality, love for tradition, and a commitment to educate.
6. Ethics of leadership are consistent with spirituality of many different
religious traditions. (p. 100)
In a 5-year study of educational administrators, Thom (1993) sought to
identify key qualities of successful administrators. By questioning the leaders
regarding the nature of their jobs and what they believe makes them effective,
Thom concluded that there is no agreement on one set of "profound, necessary,
scientific conditions" (p. 108) which predict administrative excellence. Rather, he
found that effective educational leaders are spiritual in their relationships with
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followers, mentoring those whom they supervise to glean new meaning and
understanding from their experiences. Finding that the administrators he studied
frequently referred to spiritual ideas, Thom concluded that the educational leader is
in a continual state of spiritual development forever looking beyond policy and
politics to explore "the unknown, inner side of self' (p. 82). Commonalities among
effective leaders in Thom's research cluster around three major concepts: (a) belief
in oneself as a leader, (b) belief in the value and intrinsic goodness of others, and
(c) belief in the choice of an altruistic versus self-serving leadership philosophy.
The results of Thom's study are closely aligned with the definition of spirituality in
this study. Thom's research revealed beliefs about self and others as well as about
purposes that ground administrative practice in such spiritual beliefs as integrity,
equity, human goodness, service, mentorship (from, with and for others), and
growth. A critical difference is that this study explores how spirituality is integrated
with the daily activities of leadership of presidents in higher education.
Finally, in a study ofleaders whose organizations were consistently
recognized for making significant contributions to community, Marinoble (1990)
conducted a qualitative study to ascertain the relationship between faith and
leadership among individuals considered to be transformational leaders. To define
transformational leadership, Marinoble used the work of Bums (1978) who coined
the term to describe the process of engaging others "in such a way that leaders and
followers raise one another to higher levels of motivation and morality" (p. 20).
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Utilizing a definition where both transformational leadership and
spirituality include qualities of vision, purpose which transcends self, communal
concern, and awareness, Marinoble (1990) conducted two in-depth interviews with
each of 10 leaders in corporate, non-profit, and government agencies to examine
the relationship between transformational leadership and spirituality. Her findings
include the following:
I. Six of the ten leaders indicated that faith is foundational to their
leadership.
2. Three of the ten indicated that faith enhances their leadership.
3. One of the ten indicated that faith has no relationship to their leadership.
4. Most of the leaders equate spirituality and religion.
5. Nine of the ten leaders believe in an entity greater than self.
6. Connections and a sense of community are strong elements of the
relationship that exists between faith and leadership.
7. Leadership and faith are mutually interactive.
8. Personal turning points produce a shift in meaning and impact
leadership. (pp. 121-123)
Marinoble' s study is considered critical because it is one of the first studies to find
a relationship between faith and leadership. The focus the leaders have on
relationships and community was attributed to the impact that faith has on their
professional actions. Because the primary focus of Marinoble's study was the
documentation of a relationship between spirituality and leadership, little emphasis
was placed on how this relationship actually manifests itself through the leadership
of the participants. While Marinoble specifically focused on transformational
leaders, this study does not specify that participants are to be characterized by a
specific leadership model or style. In addition, while Marinoble focused on the
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existence of the relationship between spirituality and leadership, this study seeks to
examine the roots and nature of the spiritual dimension of leadership and how it
is/was developed and enacted as well as how it is/was enabled or disabled. In
contrast to Marinoble's sample which did not include leaders practicing within the
educational arena, the sample in this study comprises solely presidents in higher
education, offering the beginning of what may be greater applicability to the field
of higher education administration.
Therefore, while the literature reviewed above demonstrates the connection
between spirituality and leadership, and in some cases, in higher education, what is
absent principally are studies on spirituality and leadership of presidents in colleges
or universities and studies on how the qualities related to spirituality are informed,
developed, enacted and/or disabled.
Spirituality and Identity Development
For the purpose of this study and in this section, spiritual models, theories
and research that are related to identity growth and adult development are
examined.
First, what is known about identity development is reviewed including race,
culture, sexual orientation and gender as domains of spirituality and identity
development. Works by Wuthnow (1999), hooks (1989, 1994, 1999), and Tisdell
(2000, 2003) are cited. Also, Fowler's (1981, 1987, 2000) model of faith
development, and Myers' (1988; Myers, Speight, & Highlen, 1991) optimal
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identity development model are reviewed. These studies and models are selected
because the authors seek to explore the cultural and life experiences that may have
informed leaders' spirituality and the enactment of their spirituality. Then, Fowler's
(1981, 1987, 2000) and Myers' (1988; Myers et al., 1991) models are reviewed in
relation to the stages of mystical awakening (Bullis, 1996; Khan, 1988; Moody &
Carroll, 1997). This literature is important to the study because the developmental
models (of Fowler and Myers) reflect an integration of self-identity with respect to
organized religion, belief systems, spirituality, and social group memberships.
Also, stages of development or evolvement have been recognized specifically with
respect to identification with a transcendent power (God, Ultimacy, Divine Force)
and are discussed relative to the stages of mysticism.
Finally, several adult development models are reviewed because adult
development is an aspect of identity development which includes growth in selfawareness and the spiritual dimension of the self. Those selected are Kegan' s
( 1982) stages of development (Helix of Evolutionary Truces) and Van Velsor and
Drath (2004 ). These models and studies are important to the study because they
underscore that reaching developmental outcomes in leadership may not be solely a
matter of improving the skills or changing the behavior of leaders. These models
suggest that skills and behaviors can only be enacted within a framework of
assumptions about the self. Such a framework creates capacities for and places
specific limitations on what a person can be skillful in doing. Thus, developing
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individuals in complex organizations such as higher education may be a matter of
challenging, supporting and mentoring toward the development of the very beliefs
that leaders use to bring a sense of self into being.

Non-Western Worldviews and Identity Development
Identity development literature represents a body of work aimed at
understanding a person's affiliation with a particular cultural group and how this
affiliation affects that person's view of self, of others and of the environment
(Phinney, 1992; Sevig, 1993; Sue & Sue, 1998; Tisdell, 2003 ). Research into these
theories has examined identity development around such variables as race, sexual
orientation, gender, and multiple cultural identities (Atkinson, Morten, & Sue,
1989; Cass, 1979; Cross, 1991; Downing & Rousch, 1985; Greene, 1997; Helms,
1990; McCam & Fassinger, 1996; Tisdell, 2003). More recent writings and models
of identity development recognize the importance ofworldv iews in general and of
non-Western worldviews in particular. In these theories, there is an attempt not to
"fit" Western biases of development on all people. For example, the work of Akbar
(1989) stresses the importance of Afro-centric worldview on African American
identity development.
Wuthnow ( 1999) studied 200 adults who grew up in religious homes to
identify the patterns of their spirituality since childhood. Although the majority of
the sample was White and from the Judea-Christian tradition, his sample was more
diverse than Fowler's with 20% people of color and 13% Hindu, Muslim or other
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non-Judeo-Christian traditions. The study suggests some developmental patterns
for those who grew up and were socialized into religious traditions. For example,
the spiritual path of the more mature participants required a deep questioning of
their childhood traditions and, often, specific points of departure from it. Moreover,
the study suggests that identities that were affirmed may lead to a renewed and
more developed spiritual practice. In fact, it often led to an increased appreciation
of diversity not only of spiritual perspectives but also of interest and desire to work
against religious and racial bigotry and for their particular traditions to be more
culturally inclusive. Thus, Wuthnow's study suggests the beginnings of attending
to socio-cultural issues in religion and spirituality.
Hill Collins (1998) spoke generally, and noted that
spirituality ... provides an important way that many African-American
women are moved to struggle for justice .... spirituality remains deeply
intertwined with justice in Black women's intellectual history ... and thus
influences Black women's critical social theory in particular ways. (p. 244)
Similarly, Gunn Allen (1992) spoke to the connection between culture, spiritual
symbols, and the "personal choice-community responsibility" dialectic in American
Indian communities. Chicana feminist writers Anzaldua ( 1987) and Castillo ( 1996),
in focusing on identity and political issues of Chicana feminists, discussed the
significance of the psychological, spiritual and political symbol of La Virgen de
Guadalupe in Chicano culture. They suggested that Chicana feminists frame La
Virgen as the Aztec, mother-goddess in a way that creates meaningful, lifeenhancing, female-positive spirituality that informs working for justice in the
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world. None of these writers wrote about spiritual development in leaders in higher
education. They wrote, however about the larger experience of women of their own
cultural group and how spirituality relates to their identity and to their working for
social justice in the world.
Tisdell (2000) conducted a qualitative research study with the purpose of
determining how spirituality influences the motivations and practices of a
multicultural group of women adult educators who are teaching for social change.
Tisdell was attempting to provide information about how their spirituality informs
their work and was examining the cultural aspects of spirituality. The women were
strongly informed by a specific religious tradition as children, and renegotiated a
more relevant adult spirituality. In this case, women teaching for social change
included the following two groups: (a) women working in higher education either
teaching classes that were specifically about gender, race, class, sexual orientation,
or disability issues, or working in programs aimed at meeting the education needs
of a specific marginalized group; and (b) women working as educators (in the
broad sense) as community activists. There were 16 participants: four African
Americans, two Latinas, two Asian Americans, one Native American and seven
European Americans. The participants were well-educated (all had bachelor's
degrees, most also had master's degrees, and nine participants had doctoral
degrees), and many participants were strongly informed by critical, feminist, or
antiracist education literature.
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Tisdell's (2000) study did not include higher education administrative
leaders such as presidents of universities. However, what makes Tisdell's study
particularly relevant to this study is the diversity of the participants, the focus on
culture as an aspect of spirituality and identity and how spirituality informs the
work of educators. Her findings included the recognition that many of the women
in her study had experiences of marginalization which perhaps led them to have a
greater interest in teaching across borders of race, gender and culture. They were
influenced by the civil rights movement of the 1960s, and there were overlapping
themes of spiritual experience that focused on the interconnection of spirituality,
culture and social justice education. Finally, of value to the proposed study, Tisdell
concluded that
for many participants, spirituality was about experiences of a perceived
higher power or a life force, about an understanding of the wholeness of all
of creation, and about making ultimate meaning out of one's life purpose,
which, for these participants, was partly working for social justice.
Spirituality was also about an experience of the realm of mystery. (p. 331)

Fowler's Faith Development Theory
Fowler's (1981) six-stage theory of development is most often cited in
relation to spiritual development. Because of the particular relevance to this study,
his theory is reviewed and examined with regard to how it fits into the integrative
perspective of spirituality that connects the various stages of adult development.
Fowler (1981) developed his six-stage theory of faith development from studying a
sample of 359 people (interviewed in the late 1970s and early 1980s) of whom 97%
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were white and identified with the Judeo-Christian faith traditions. Although he
offers a broader, more inclusive definition of "faith" in relation to meaning-making
beyond religious tradition, his theory is actually based on a sample whose faith is
deeply informed by a specific religious tradition. However, his work offered some
important insights for spiritual development. Briefly, Fowler's (1981) faith
development stages are as follows: (a) intuitive-projective faith, (b) mythic-literal
faith, (c) synthetic-conventional faith, (d) individuative-reflective faith, (e)
conjunctive faith, and (f) universalizing faith. The first two of these stages relate
only to childhood. The last four are related to spiritual development over the course
of adult life. Fowler (198 I) suggested that the third stage, synthetic-conventional
faith, emerges in early adolescence. In this sense, synthetic means pulling together
pieces and synthesizing one's identity into a coherent whole. But this faith identity
is typically conventional in that it is developed in light of the approval of
significant others and authorities. In this stage, one's beliefs and values as passed
on through parents and religious authorities are integrated in a coherent whole but
are unexamined and accepted with little question. Although some adults stay in this
stage, many move to the next stage, individuative-reflective faith, in early
adulthood. In this fourth stage, life circumstances present dilemmas that make it
necessary for adults to "examine and make critical choices about the defining
elements of their identity and faith" (Fowler, 2000, p. 49). Roles and relationships
as defined by others are called into question in favor of determining one's own
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belief and value system. This is where many later adolescents and young adults
question and often move away from their childhood religious tradition. In the next
stage, conjunctive faith, adults are able to hold the tension of opposites. Fowler
( 1981) suggested this stage often emerges at mid life. In addition to being critically
reflective, those in this stage are sure of their own belief system, and are able to
hold as valuable the truths of different traditions and communities. Hence, others'
belief systems become "conjoined" with their own. There is an ability to deal with
paradox and to be able to resolve the tension of accepting and seeing as valid many
different points of view while maintaining one's own more expanded position.
Fowler's ( 1981) final faith development stage, universalizing faith, is rather
undefined. Only one person in his own sample was described as being in this stage,
and he also uses Gandhi and Mother Theresa as representational of this stage
(Courtenay, 1994). However, Fowler (1981) noted that those in this stage move
beyond the self to a universalizing concern for all of humanity and a realization that
all are connected through God or a higher power.
Tisdell (2003) noted that all the educators she interviewed for her study
were
probably at least at Fowler's (1981) conjunctive faith stage in that they were
able to deal with paradox and the tension of accepting and seeing as valid
many different points of view and spiritual paths, while being true to what
they saw as their own spiritual path. Their development seemed to be an
ongoing process of moving forward and spiraling back at different times in
their adult life, beginning with their later adolescence and early adulthood.
(p. 99)
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Optimal Theory Applied to Identity Development Model
Another spiritual identity model, grounded in Afro-centric perspectives that
recognize the importance of worldviews, is the Optimal Theory Applied to Identity
Development (OTAID; Myers et al., 1991) Model based on the theoretical work of
Myers ( 1988). This theory has spirituality as a central theme of the latter phase of a
person's identity development, and as such, is germane to this study.
A key tenet of the OTAID model is the integration of multiple world-views,
including ones from Native American cultures, Eastern philosophies, feminist
ideology, African cultures, and Western creation spirituality. A key similarity of
these sources of knowledge is that the material and spiritual are inseparable and
that all is seen as the manifestation of spirit (Highlen, Reynolds et al., 1988; Myers,
1988; Myers et al., 1991). In these works, the process of spiritual-material unity is
viewed as universal. Though it may be manifested differently based on the cultural
norms, attitudes, and more, all effect how this unity is concretely manifested, and
how the content or interpretation of the transformative process of material-spiritual
unity is influenced.
A research effort initiated by Highlen and a group of graduate students
(Highlen, Myers et al., 1986) at Ohio State University applied Myer's ( 1981)
Optimal Theoryto Identity Development Model based upon the commonalities of
oppression. This model was developed through a qualitative analysis of interviews
with people from various oppressed groups. This work was extended by Myers et
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al. (1991), and additional empirical work was conducted by Jecmen (1989) and
Sevig (1993). This model provides a framework of identity development that is
applicable across identity groups (such as race, gender, sexual orientation and
socioeconomic class).
As the research team investigated the phenomenon of spiritual-material
unity across differing cultures, support was found for a fundamental change in a
person's conceptions of reality that takes place as the person develops a deeper,
more expansive sense of identity. In this manner, the OTAID model addresses
identity development holistically in that the whole of the self is viewed as greater
than the sum of its parts (Myers et al., 1991 ).
The specific OTAID model phases are summarized in Table 2. The
descriptions are drawn from those of Sevig (1993), Myers et al. (1991), and Jecmen
( 1989). Each phase represents a unique set of characteristics that is distinct from the
rest of the phases.
Table 2

Phases of the OTAID Model
Phase 0. Absence of Conscious Awareness
Phase I. Individuation
Phase 2. Dissonance
Phase 3. Immersion
Phase 4. Internalization
Phase 5. Integration
Phase 6. Transformation
Source: Fukuyama and Sevig (1999).
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The phases of identity development are similar to other identity theories in
that there is a sequential process by which people move from an externally defined
self (from socialization) to an internally identified self who reclaims previously
disowned or devalued parts of self.
The six phases are described briefly from the elaborated version (Jecmen,
1989; Myers et al., 1991; Sevig, 1993). The individuation phase is characteristic of
people who develop an individual identity in early childhood and who have a
definition of self derived from socialization, mostly from family and the dominant
culture values. If most parts of this identity are reinforced by society, individuals
will be less likely to move beyond this phase. It is characteristic of this phase to be
unaware of how society has influenced one's identity and not to question the status
quo.
The dissonance phase is characteristic of people who are beginning to
explore aspects of their identity and to ask questions about what social group
membership means. Members of stigmatized social groups have consciously or
unconsciously internalized socio-cultural values that devalue parts of self, for
example, disliking one's skin color. This is called internalized oppression. People
may deny or suppress this examination in order to escape the negative, and often
painful feelings associated with the process.
The immersion phase is characterized by people who accept others like
themselves based on social group membership. This acceptance allows people to
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explore and value the parts of identity that were previously viewed negatively. This
phase is characterized by feelings of excitement and pride and a sense of belonging.
This group identity leads to strength and security, albeit tenuous, in that they are
directly tied to social group membership. Feelings of anger and distrust may be
directed toward the dominant culture.
The internalization phase describes people who have successfully attached
feelings of self-worth associated with the part of self that was previously viewed
negatively. However, this part of identity is now viewed as only one part among
many in the totality of identity .. People gain increased personal security through
adopting a worldview. People are more tolerant and accepting of others who do not
threaten this newfound sense of self.
The integration phase describes a significant change in the way people view
life and act toward others and self. They understand that the root of oppression lies
in the dominant culture. This phase is characterized by a strong sense of inner
security that extends to relationships with others, enabling greater authenticity,
unconditional positive regard, and valuing of differences.
The final phase, which is directly and more specifically related to the
proposed study, is called transformation. This phase is characterized by people who
view self and the world through spiritual awareness instead of external situations.
Self is defined as extended self through association with ancestors, the unborn,
nature and community. All forms of life are seen as interrelated and valued.
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Negative experiences are interpreted as opportunities for learning. Thus, every
experience offers opportunity for enrichment (Fukuyama & Sevig, 1999).
There are several key tenets in the OTAID model. The key tenets revolve
around the nature of one's worldview, the nature of self, and the role of spirituality.
First, identity development is viewed as a broadening and deepening of
one's worldview (Myers et al., 1991). For example, the first part of the identity
development process is marked by dependency on others' views, but that might be
said to be a false self(Phase One: Individuation) and gradually progresses to where
one is focused on individual factors, or authentic self, irrespective of the larger
community (Phase Four: Internalization). In the latter phases, one gains a sense of
the ultimate community with larger forces, including the cosmic, and seeks to
understand and connect with people while transcending socio-culturally reinforced
differences (Phase Six: Transformation). In addition, self-identity processes are
viewed as an expandable and contractible spiral (Highlen, Myers et al., 1986;
Highlen, Reynolds et al., 1988). The nature of self within the OTAID model is seen
as multidimensional, and self-worth is inherent in one's being. Self is seen within a
holistic system designed to foster peace and harmony within and between people
(Myers, 1988). A third tenet of the model is the role of spirituality, which as been
traditionally separated from the Western worldview (Myers et al., 1991 ).
Spirituality is seen as an integral part of one's being and therefore an important part
of the OTAID model and connected to this study. The model posits that the process
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of self-knowledg e and spiritual development is one of individuals coming to realize
the integration of themselves as spiritual and material beings. Transposed onto this
process are the guiding values of love, peace, harmony and justice into which self,
others, nature, and the transcendent are placed (Myers et al., 1991). An aim of
optimal theory is to transform the alienation people sense when viewing themselves
within a suboptimal conceptual system (Myers, 1988). The identity development
process is seen as spiritual in content as well as in process (Fukuyama & Sevig,
1999, p. 56).
The above developmenta l models reflect an integration of self-identity with
respect to organized religion, belief systems, spirituality and social group
memberships . Stages of development or evolvement also have been recognized in
the spiritual seeker, specifically with respect to identification with a transcendent
power (God, Ultimacy, Divine Force) and are discussed next in relation to the
stages of mysticism.

Mysticism Models
Mysticism is rooted in the word mystery and is interwoven into many
spiritual and religious traditions. The stages of mysticism in Table 3 are based on
three different models of mysticism.
These models are similar and represent some predictable phases of spiritual
evolvement. It is assumed that the stages are successive and that successful
resolution of each stage impacts the next one. Moody and Carroll ( 1997) suggested
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that this form of the spiritual journey begins at mid life, at an age when people's
interests in spirituality intensify. Although these stages appear to be linear and
logical in their sequence, they also function as a cycle and can be repeated over and
overagam.
Table 3

Comparison ofStages ofMysticism
Moody and
Carroll ( 1997)
I. The Call
2. The Search
3. The Struggle,
4. The Breakthrough
5. The Return

Bullis ( 1996)
I.The Awakening of the Self
2. The Stage of Purgation
3. The Stage of Illumination
4. The Stage of Penumbra
5. The Stage of Union

Khan (1988)
I. Awareness of Inner Yearning
2. Bewilderment
3. Understanding
4. Sympathy and Compassion
5. Communication and Connection

Source: Fukuyama and Sevig ( l 999).

According to Moody and Carroll's ( 1997) model, stage one or The Call, is
realized when a person senses a disquieting question voiced from within,
something like, "Is this all there is to my life and work?" This dissatisfaction with
life's meaning and purpose leads the person into deeper exploration of the spiritual
aspect of self and of life's purpose. Similarly described by Bullis ( 1996) and Khan
( 1988), this is a time of inner yearning or spiritual awakening. This awakening
typically happens slowly over a long period of time, although it can happen
suddenly. Stage two or The Search, involves seeking a spiritual practice that
enables the person to connect internally with his or her uniquely experienced
spirituality. Individuals may seek a spiritual tradition and a teacher who can be
trusted for guidance. From Khan's perspective, this stage may involve reactionary
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feelings and confusion. Stage three or The Struggle may involve challenges to the
ego, examining life disappointments, or confronting habit patterns that keep the
person stuck in old ways. This may be viewed as a spiritual passage and has been
expressed in mythological literature as slaying dragons while searching for
Nirvana. Bullis suggested that this may be a time when one needs to change selfdefeating or harmful behaviors (Purgation). The struggle leads the person to stage
four or The Breakthrough. This stage has been described as an expansion of
consciousness or awareness that gives new meaning, new capacity for joy and
peace, and new experiences of the spirit within and/or without. Bullis described
The Stage of Illumination as experiencing the divine in a more immediate and
intimate way. Khan described this process as a deepening in one's capacity for
understanding, empathy, and compassion through learning detachment and
observation. Bullis added a dark or shadow stage called The Stage of Penumbra
that follows a spiritual high and described it as an "anticlimax following the
ecstatic illuminative stage" (p. 107). It is viewed as a temporary time of depression
when the person returns to the tedium of everyday life. Resolution of these feelings
is necessary for the person to flow into the final stage. Bullis' final stage called The
Stage of Union is integration or union of divine consciousness with individual
consciousness. He used the analogy of a wedding or union. Moody and Carroll, on
the other hand, suggested that stage five or The Return is also a necessary step in
completing the spiritual cycle. The individual returns to ordinary life but brings
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new energy, commitment, and understanding, and may possibly offer to teach or
guide other seekers. This is similar to Khan's final stage called Communication and
Connection characterized by an interrelation with all beings. Khan described this
level of sensitivity as follows: "Once the eyes of the heart are open, man begins to
read every leaf of the tree as a page of the sacred book" (p. 111 ).
Embedded in these models of mysticism is the assumption that all people
have this innate capacity for spiritual awakening but it will vary upon when this
process begins. However, perhaps not everyone needs to embark on an explicit
mystical path to be spiritual. The models suggest that on a practical level, people
may need to realize their meaning and purpose in life. People may be doing
preliminary tasks, which may be like stepping stones toward their greater or higher
purpose in life (spiritual attainment). They may not necessarily need to be engaged
in spiritual practices like prayer, meditation and contemplation in order to be on a
spiritual path.
The process of these models of mysticism is similar to the previously
mentioned models of faith development and optimal identity development, which
indicate a gradual broadening of identification with one's spiritual source and a
concurrent deepening of one's connection with others and a transcendent being.
Like Fowler's (1981) model and the models of mysticism, Kegan (1982)
proposed a helix of evolutionary truces to portray the dynamic between
the yearning to be included, to be part of, close to, joined with, to be held,
admitted, accompanied (and) the yearning to be independent or
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autonomous, to experience one's distinctiveness, the self-chosen-ness of
one's directions, one's individual integrity. (p. 107)
Figure 1 offers a depiction of Kegan's Helix of Evolutionary Truces.
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Figure 1. Kegan' s Helix of Evolutionary Truces. Source: Kegan (1982)
In Kegan's (1982) helix model, development involves becoming
temporarily embedded in one pattern until its inherent imbalance impels us to break
away from it and more toward the other polarity. Each shift, according to Kegan
involves a change in how meaning is constructed. To develop a new way to
interpret our experiences, we must first be able to observe the old one with greater
detachment and to see a new boundary between what is me (subject) and what is

not me (object). Kegan's stages are also age-sequential but he disputed that the
development is linear. The first two stages take place in childhood. Basically, the
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model addresses individuals moving through autonomy toward interdependence,
doors are opened within the self, and new levels of emotional and ethical
integration are possible. A growing capacity for healthy detachment decreases
defensiveness. Since I exist at stage five called Interindividual, one can become
less defensive about how one is evaluated by others. One can receive and seek out
information that helps one function more smoothly, even if it takes the form of
criticism.
The self seems available to "hear" negative reports about its activities;
before, it was those activities and therefore literally "irritable" in the face of
those reports .... Every new balance represents a capacity to listen to what
before one could hear irritably, and the capacity to hear irritably what
before one could not hear at all. (p. I 05)
Reaching stage five then, involves separating the self from the psychological
institution from which it was identified. What was subject becomes object again
and the individual is now a self who can reflect on, as though observing from a
distance. There is now a self who directs the organization, rather than a self who
was the organization. Stage five is called Interindividual because here individuals
can truly experience interdependence as the capstone of autonomy and the
foundation of community.
Adult Development Models
With regard to development of the self and leadership development from
the perspective of adult development, a lifelong developmental framework was
developed by Van Velsor and Drath (2004). The framework is based on the work of
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Kegan and his colleagues (Kegan, 1982, 1994; Kegan & Lahey, 2001). Kegan and
Lahey (2001) suggested that the complex demands people face today, in both their
work and personal lives, call for forms of development of self that many people are
only in the process of achieving. Van Velsor and Drath used their own terminology
for the lifelong developmental points ofreference. The "self-reading" individual is
equivalent to Kegan's stage three (Interpersonal), the "self-authoring" person is
indicative of stage four and the "self-revising person" is congruent to Kegan' s stage
five (Interindividual). Van Velsor and Drath presented and explained the
framework by describing in detail a story of a woman named Milly. The ideas and
examples of the framework presented came from Milly's story and from their
experience with their own feedback-intensive programs, and partly from work they
have carried out in recent years with school administrative leaders, counselors and
teachers and managers identified as high-potential by and within corporate settings
similar to Milly's. The connection between Van Velsor and Drath's developmental
framework and spirituality lies in the focus of presenting oneself authentically and
the fact that their study included school administrative leaders in particular.
Briefly, Van Velsor and Drath (2004) focused primarily on "three
embedded webs of beliefs that are comprehensive and central to adult
development" (p. 389). These beliefs determine how adults form their sense of self
and their sense of their place in the world. To illustrate these beliefs, they used the
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metaphor of the self as a kind of book that can be read, written or continuously
revised.
The first set of beliefs revolves around the assumption that a person's core
identity is determined by the thoughts and ideas of certain people. Persons with this
set of beliefs reads the book of their identities in the responses and judgments of
important others and in relation to certain important ideas and values. The first set
of beliefs is categorized as "Self-Reading" because ones is subject to the basic
assumption that the self is to be found in what is read about oneself by others.
The second set of beliefs revolves around the assumption that one's core
identity is determined by one's self-creating processes. With this belief, persons
author the book of their identities by their own pen, independent from the responses
and judgments of others and independent of external ideas and values. This set of
beliefs is called Self-Authoring because one is subject to the basic assumption that
the book is written by oneself for others to read.
The third set of beliefs revolves around the assumption that a person's sense
of self, because it is self-authored, is also subject to self-revision in the context of
relations with other people, ideas and values. With this belief, persons continuously
write and revise their own book of identities in relationship to their environment.
This third set of beliefs is categorized as Self-Revising because persons subject to
this basic assumption believe that they are continuously creating themselves while

62
others are potential coauthors, editors and mentors who help them undertake
revisions.
The Book of Self model is a sequential model and Van Velsor and Drath
(2004) validated the sequential nature of their model by utilizing the research and
sequential models of development authored by Kegan ( 1982, 1994).
Table 4 summarizes Van Velsor and Drath's (2004) three developmentally
ordered sets of beliefs about the self and identifies and places Kegan' s ( 1982, 1994)
three stages of development alongside the appropriate beliefs.
Table 4
Adult Development Beliefs and Stages about the Self
Van Velsor and
Drath (2004)

Kegan (I 982,
1994)

Takes for granted as true
beyond question ...

Is able to reflect on and
call into question ...

that identity is understood
by reading it in the way
others resrond.
that one creates one's own
identity according to selfgenerating standards.
that while being the author
of an identity, one is
responsible for
continuously re-creating it
in congruence with one's
environment.

childhood assumptions that
the self is identical with one's
needs and desires.
the role played by others and
important ideas and values in
establishing one's identit.}'..
the idea that one can create a
complete identity from
standards that are totally selfgenerated.

Belief
Self-Reading

Sta e
Stage 3
(Interpersonal)

Self-Authoring

Stage 4
(Institutional)

Self-Revising

Stage 5 (InterIndividual)

Source: Fukuyama and Sevig ( 1999).

The groundwork for Van Velsor and Drath's (2004) model is based on their
definition of development. They refer to a person developing as a leader by the way
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individuals interpret the meaning of life events. In other words, an individual
developme ntally changes when there is a shift in the way one fundamentally
understands oneself and what it means to be a leader. Critical to their theoretical
model is that persons can learn about leadership (what leadership is, the
characteristics of effective leaders, what causes leaders to derail), and can acquire
leadership skills that will make them better leaders (how to mentor, give feedback
effectively and how to set and achieve goals), and that these lessons can lead to
improveme nts in abilities as a leader. But, the extent to what is learned is framed
and limited by the person's interpretations. Increases in the complexity of a
person's leadership role may require changes that the person is unable to learn or
abide given the limitations of the developmental order at that time. This is when
self or identity developme nt takes place. In addition to learning about leadership or
a particular leadership skill, the interpretation of events in a certain way may be
required for identity developme nt to take place.
In their study, Van Velsor and Drath (2004) found that different elements of
job assignments were seen as challenging to people in two of the groups (selfreading and self-authoring). Leaders who most often used a self-reading
perspective were more often challenged when the following elements were present
in their assignments: (a) being in a role that is ill-defined, (b) becoming a member
of a more senior group, (c) needing to take a minority position in a group or with a
superior, (d) presenting oneself authentically in stressful situations, and (e) facing
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competing demands from work and home lives. These are in contrast to the
elements of job assignments that were seen as most challenging to leaders who
most often used a self-authoring perspective (a) working with or respecting people
(especially peers and superiors) who frame their experience primarily from the selfreading standpoint, and (b) needing to bring one's self-authored goals, viewpoints
or priorities into alignment with others' goals, viewpoints, or priorities, in the
context of shared work (p. 404).
The authors found in their study that presenting oneself authentically is a
key component of one's spiritual dimension (Van Velsor & Drath, 2004).
Moreover, the authors found that articulating what one believes to be true was in
general a challenge with which self-reading managers tended to struggle. This issue
with articulating their honest views was apparent in two kinds of settings. One
setting had to do with giving honest negative feedback to a peer or subordinate. In
this situation, a self-reading manager experienced tension delivering the negative
feedback effectively in the context of his fear that the other person will think less of
him for having delivered it or for having delivered it awkwardly. The other type of
situation is the challenge of presenting oneself, often to a superior, in a way that
feels honest, despite some fear that the "real you" will not be acceptable, and a
feeling that it might be better to project a version of self one believes the other
person wants to or needs to see (p. 405).
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Each of these models of spiritual awakening suggests that there may be a
progression in spiritual deepening that is motivated by an internalized force.
Spiritual growth or development encompasses a spectrum of human emotions
ranging from depression to elation. Struggles, pain, loss, grief, and resistance are
aspects of one's spiritual identity development.
A synthesis of the models of adult development, self and identity
development points to the basic beliefs (to use Van Velsor and Drath's [2004]
words), stage or orientation (to use Kegan's [1982, 1994] words) about the nature
and source of the self. When the entire authentic self, which includes a spiritual
dimension, is enacted by leaders such as presidents of higher education, then the
entire enterprise of higher education may stand to benefit. A benefit might be that
the presidents would, in tum, encourage others to enact this aspect of self and
therefore, feel healthy and whole. In addition, cooperation and mutual support may
result when the spiritual dimension of one's being is enabled in higher education.
An implication is that the more self-authoring leaders are, the more they would
need to understand their individual identities and all the contexts of their identities
(race, gender, culture, age, sexual orientation, and spirituality). If this is to be
encouraged for a leader's own development as well as the development of others
within higher education environments, then leaders may be required to understand
three things according to Van Velsor and Drath (2004). These are:
the nature of such development, what is happening in the organization that
calls forth such development, and how they can make use of these

66
challenges and support people whose very selves are, after all, our most
important organizational resource. (p. 414)
Leadership in Settings
The purpose of this section is to bring forth the literature that links
organizational settings to the spiritual dimension of leadership in general and then
in particular within the higher education setting. In researching spirituality and

settings, spirituality and environment, spirituality and higher education settings,
and then spirituality and mentorship, several models were identified for review.
They were reviewed because of their characterization of the importance of creating
an organizational climate _that encourages the whole self to be realized. Satir's
(1987) Five Stage Model of Transition (see Figure 2) suggests a way to think about
organizational climate and the contribution of the spiritual dimension through
identity development within settings. A review of Bennett's (1998) Relational
Model offers a description of a higher education environment of collegial
professionalism, mentorship, community and a focus on the greater good of
colleagues and the institution. Chickering and Reisser's (1993) Seven Vectors
Model points to creating and maintaining educationally powerful environments that
demonstrate a recommitment to nurturing the spirit. And, Astin and Astin's (2000b)
Social Change Model of Leadership Development is important to this study
because it connects the individual, the group and society to a model ofleadersh ip in
an environment that is conducive to forming relationships such as with a mentor,
creating community and the growth of self (all aspects of spirituality). While Astin
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and Astin's Leadership Model and Chickering and Reisser's Seven Vectors Model
relate primarily to identity and adult development of students, since students and
leaders are in the same environs, the authors emphasized that the institutional
environment must be conducive to and open to students as well as leaders feeling
safe and comfortable to undergo development.
Integration

Foreign Element

Status Quo

Figure 2. Satir's Model of Transition. Source: Chickering and Reisser (1993).
Finally, settings that are rich in mentor communities and support systems
for identity development and transformation that is grounded in one's spirituality
can be a critical aspect to leadership growth. While Parks (2000) spoke to the
crucial importance of mentors and support systems in facilitating the "worthy
dreams" of young adults (with a focus on cultural relevance) and not on presidents
of higher education, she discussed mentoring communities in higher education,
professional education, the workplace, families and religious communities. Her
work is important to this study because she suggested that spirituality can in part,
be grounded in cultural relevance which can lead to identity transformation. To the
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degree that the presidents' own culture is relevant to their spiritual development
and to the degree that the presidents can be open to and encouraged by mentors in a
community that supports identity development, then presidents can grow. In tum,
the presidents can serve as mentors to faculty, students and staff from different
backgrounds, cultures and socioeconomic groups which may lead to a better
understanding of each other's identity development and quest for meaning and
purpose in their lives. Thus, mentoring can be a source of helping presidents and
the larger academic and administrative communities understand themselves as
individuals, their unique cultures and traditions, and their places in the world. This
is important because through a caring and concerned mentor community, a positive
domino effect of creating a higher education setting that is open to nurturing and
welcoming the spiritual dimension of identity development as an aspect of
leadership may develop.
In examining the first model that emphasizes the effects of settings on
identity development, Satir's (1987) Model of Transition appears in Figure 2 and is
subsequently reviewed in relation to identity development, spirituality and
leadership
According to Satir's (1987) theoretical model, the status quo- the smoothrunning, predictable patterns ofliving, thinking and behaving get disrupted by a
foreign element in the environment. This event or discovery in the environment
disrupts the status quo. It can be an external event such as a job change, politics of
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a stressful situation, disruptive setting, injury, family crisis, death of a friend or
loved one or it can be an internal shift in frame of reference or conscious decision
to make a change. The immediate consequence is often chaos in the environment.
Confusion, disorder, hopelessness, a feeling of being stuck, anxiety, and fear are
some of the emotional counterparts. Satir suggested that the path out of chaos
requires a setting of institutional leadership support systems and practice where the
self can be nurtured and mentored for development and growth to occur. Support
can come from other people in the setting and from internal resources, from selfawareness, self-care and self-coaching. In time, the combination of institutional
leadership support, mentorship and practice leads to a new level of integration, a
higher level of development. This then becomes the new status quo in the
environment.
Satir ( 1987) stressed the importance of leaders introducing the foreign
elements such as new information, ideas, insights, experiences, skills and higher
levels of competence. Chief among these foreign elements in the setting that relate
mostly to spirituality is the introduction by leaders of more complex ways to
understand oneself and new perspectives on other individuals and on society. This
model suggests that when leaders (for themselves in their own identity
development as well as for others) let the chaos happen and accept it as a normal
and necessary part of significant identity development, an environment can be
created that welcomes the spiritual dimension of one's identity to be realized. Satir
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urged restraining the impulse as a leader to cover up the foreign elements in the
setting, ignore them, or wish them away. At the same time, leaders need to provide
appropriate support systems and mentorship opportunities for learning and
practicing the new orientations and behaviors (again, for their own development as
well as for others) required to achieve more complex, mature integration of self.
Satir's (1987) model also suggests that an environment where growth of the
self and the enactment of the spiritual dimension of leadership are enabled may
lead to openly and respectfully addressing some of the external and internal
problems in higher education associated with the lack of wholeness, authenticity,
integration, and meaning as described previously. A review of leadership in higher
education settings, then, is germane to this study.
Role of Higher Education in Leadership Development

Settings
Bennett (1998) posited that there is a growing disenchantment about the
fundamental satisfactions of a career in higher education for presidents and others
within the institutions. He examined the condition of higher education today and
cites faculty isolation, departmental separatism, organizational fragmentation,
generational differences, lack of codes of ethics, and heightened competition rather
than collaboration in and outside of the academy for funding and students. He
suggested that these conditions have led to institutional cultures that are rife with
"insistent individualism." Bennett presented a model to describe institutions of
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higher learning in their current state, one that focused on private interests and
promotions. He offered a new model that described an environment of professional
development, collegial professionalism, which promotes a sense of connectivity
and dedication to teaching, student success and the commitment to working for the
common good of colleagues and the institution. Moreover, Bennett suggested that
higher education is in a situation that raises important spiritual questions about the
professoriate and the academy. He contended that the situation is one where an
earlier balance between private and public good has deteriorated. Bennett posited
that in the implicit compact with society, the academy is expected to educate others
and prepare them for lives marked by competency and concern for the larger social
good. However, the author warned, "unless its own house is in order, the
educational institution is scarcely in a strong position to model the values it is
assigned to promote" (p. 10).
Solomon and Solomon (1993) illustrated the complexity of the problem that
Bennett ( 1998) articulated. On the one hand, Solomon and Solomon noted the
extraordinary accomplishments of the modem university- its remarkable success
in educating large numbers of students who in earlier decades would not have
attended college at all. And, teaching "has rarely been better, and it has almost
always been much worse" (Solomon & Solomon, 1993, p. xvi). The university,
they argued, has not failed. On the other hand, in Solomon and Solomon's
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judgment, there "is a crisis" - education is no longer the center of institutional
attention and activity. They went on to state that
there are too many competing and compelling attractions in the research,
sports, entertainment, and corporate activities that constitute the
contemporary university conglomerate. Educators themselves have
contributed to the crisis through polarizing attitudes of superiority and
unacceptable academic politics. (p. 10)
Bennett (1998) suggested a variety of ways to strengthen the institution via
a relational model that provides professional development for leaders in higher
education. By following the relational model which includes mentorship, he
suggested that ethics of higher education be given more attention and forms of
togetherness be created in ways that advance the common good. This, he contended
demands major changes in attitudes and behaviors. Some of this need for change he
argued stems from what Palmer ( 1999) has called "the pain of disconnection [- the
sense] on the part of faculty of being detached from students, from colleagues, from
their own intellectual vocation and the passions that originally animated it"
(pp. 3-4). The relational model, then, calls for a setting of greater collaboration and
openness within the academy, holds up hospitality and thoughtfulness (aspects of
spirituality) as essential collegial virtues, and promises a more satisfying and
effective professional development arena.
In seeking to understand why a privileged environment does not provide
more satisfying and appropriate forms of togetherness, Bennett ( 1998) analyzed
two models of self and community, as well as concepts of power. First, in the old
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model, the autonomy of the self is purchased at the expense of isolation from
others. Personal strengths are forged and displayed in competition with others, and
modes of achieving excellence accentuate elements of social Darwinism. Unilateral
power is abundantly evident and often prevails. In these circumstances, there are
often battles. He described the leaders in the battles as having "hard edges, sharp
elbows and hard words that repel invasions and intrusions. In order to help the
defense effort, internal barriers are often erected between the professional and
personal self, generating further fragmentation" (pp. 162-163).
On the other hand, the collegial model that Bennett ( 1998) proposed focuses
on creating a setting in which self-identity (which he argued is relational, not
independent of others) can be realized. He suggested that such a relational
environment provides for self-determination and differentiation within a
community and promises the satisfactions that come from forms of togetherness
marked by mutual reciprocity. Bennett described the model of a relational higher
education setting as a community of hope that does not deny its fragmentation and
isolation, but one that confronts it through mutual openness and co-creativity. This
healthy and hopeful setting is composed of distinct individuals, each honored for
his or her unique gifts and talents. Instead of a one-dimensional view of faculty
success, these higher education settings celebrate the complexity and diversity of
faculty lives. It is not insistent individualism that is cultivated, but forms of
togetherness where it is in the interest of each to promote the good of the others.
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Individuals are not self-enclosed and in a win-lose battle with others. Rather, each
has the possibility of contributing to the good of the collegium (and thereby of the
other) and enjoying that good is derived in part from oneself. In fact, he posited that
"we should attend to others at the very least because only in this way are we
faithful to ourselves" (p. 163). Bennett contended that mutual relationships with
this level of openness and energy are rare, reflecting the mixed character of the
human condition and the tendency to unduly favor individualism over the common
good of the academy. And some tasks he admited do not permit relational power.
Yet, he also contended that the rarity of relational power in higher education
settings reflects our own deficiencies such as our habits of indulging in polarizing
rhetoric and abusing positional power. This type of organization reflects the
communities in which we participate and to which we contribute - "communities
that often do not provide the condition for the development of the relational and
liberated self' (p. 169). There is an ultimate hospitality and openness to others as
complete beings that Bennett calls for as the potential answer to the malaise and
cynicism in which we might otherwise dwell in higher education settings.
Kazanjian and Laurence (2000) confirmed the organizational challenge to
which Bennett referred. In one chapter, Scott (2000), Chancellor at The University
of Massachusetts at Amherst, wrote about a powerful movement underway to
transform education and organizations through integrative approaches that
overcome fragmentation, specialization and isolation in life, learning, and
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institutions of higher education. The movement represents a search for greater
meaning and wholeness. He cited Marx et al. as follows:
Business provides us with positive benefits such as jobs, financial resources
and necessary products and services. It can also introduce cutthroat
competition, political power plays and a cold bottom line focus on profit.
Meanwhile our spiritual roots call for us to live and work in a different way.
Compassion, integrity and service are virtues often considered narve and
impractical in our competitive environment. The time is ripe for a
movement towards a more spiritual practice that positively incorporates
these seemingly contradictory forces. (Scott, 2000, p. 32)
Scott went on to posit that to make progress
we need to overcome barriers concerned with the challenges of...
developing dynamic interactive organizations [in which the] reconciliation
of subject and object, human and nature, spirit and matter, conscious and
unconscious, intellect and soul will reemerge with new vigor. (p. 34)
The approach constitutes a "spiritual journey in search of wholeness, completeness,
and integration of all dimensions of work, life and thought" (p. 33).
Professional Development
Furthering the connection between climate and the role of higher education
in professional leadership development that complements the models proposed by
Bennett (1998), as well as incorporates spirituality, Chickering and Reisser (1993)
focused on human development within the halls of higher education. They defined
human development within a model of multiple dimensions - intellectual,
emotional and moral. They suggested seven vectors of human development. These
are developing competence, managing emotions, moving through autonomy toward
interdependence, developing mature and interpersonal relationships, establishing
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identity, developing purpose, and developing integrity. The authors relied heavily
on Pascarella and Terenzini's (1991) synthesis of more than 2,600 research studies
to understand the impact of college on students. Even though Chickering and
Reisser focused primarily on students and their developmental stages in higher
education, the authors also recognized that the culture of higher education and its
leadership (faculty and administration) play a critical role in fomenting and
enhancing a campus climate that emphasizes human development as a unifying
purpose. Chickering and Reisser's model represents what they contended to be the
"leadership and organizational culture that is needed to create and sustain
educational environments consistent with research findings concerning college
influences on students" (p. 481 ).
Chickering and Reisser's (1993) model suggests the importance of creating
and maintaining educationally powerful environments that demonstrate a
recommitment to the mission of nurturing in part, the spirit. According to these
authors, this requires "effective leadership and an appropriate organizational
culture" (p. 479). They identify eight characteristics of high quality higher
education institutional settings (that nurture the spirit principally through
relationships and concern for the greater good). Such a setting (a) emphasizes an
ethic of quality, (b) makes people the prime resource, (c) encourages learning and
service toward others, (d) emphasizes autonomy and entrepreneurship, (e) orients
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toward sustained action, (f) analyzes strengths and weaknesses, and (g) invests in
professional development.
Chickering and Reisser ( 1993) described further that "socioeconomic
imperatives (such as population, demographics, diversity, limited resources,
technology and the overall complexity of higher education) have enormous
implications for higher education" (p. 484). To respond to the socioeconomic
conditions, they conclude that colleges and universities remain the most significant
resource for creating a polity with a "sense of the whole" and with the ability to act
for the greater good. With such a critical obligation, it may be especially important
that leaders in higher education rely on their complete and authentic selves to
foment a setting that is conducive to the development and enactment of selfawareness, the search for self-transcendence, and meaning and integration. And, as
leaders in higher education who have a responsibility to themselves, faculty and
students to build relationships based on leading with spirituality (combining the
internal qualities of care, concern, compassion and empathy with the external
qualities such as organization, direction and instruction, an educational community)
could be created that is increasingly concerned with social issues and increasingly
participates in public and other community affairs. This societal outcome may be
all encompassing which could lead ultimately to greater levels of communication,
understanding and cross-cultural intelligence. As Tisdell (2000) confirmed the allencompassing nature of spirituality,
Spirituality is an elusive term and an illusive concept, but perhaps this is so
because it is all encompassing and cannot be tom form other aspects of
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one's life, including one's cultural experience, one's further development,
or one's social change work in the world. For many, it is a term that
connotes wholeness and what gives meaning to life. It connects and
encompasses everything from the creativity of artists and poets, to our
connections with loved ones, to the way that we act as cultural workers and
actors for justice in the world and to our understanding of a higher power or
life force. (p. 333)
And, Astin and Astin (2000b) developed a Social Change Model of
Leadership Development that includes a focus on college presidents as leaders of
institutional change. The basic principles of their model suggest a picture of a
higher education environment that is conducive to self-identity and growth,
forming relationships, creating community and professional leadership
development. The basic principles are as follows:
1. The model is inclusive of all participants who hold formal and informal
positions.
2. Leadership is viewed as a process versus a position.
3. The model promotes equity, social justice and self-knowledge, personal
empowerment, collaboration, citizenship, and service.
4. Leaming happens by "making meaning" of life experiences.
5. The model can be used to assist professionals in all areas of leadership
development in higher education.
6. The model is presented as a living framework meant to be revised as
individuals.
While the goal of the model is to enhance student learning and development
through self-knowledge and leadership competence, the conceptual leadership
principles can apply to presidents, vice presidents, deans or other administrators. In
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addition, the goal is to "facilitate positive social change at an institution to help the
institution function more effectively and humanely" (p. 19).
The model examines leadership development from three different
perspectives; the individual, the group and the community/society. From the
perspective of the individual, the focus is on fostering personal leadership qualities
that are most supportive of group functioning and positive social change. From the
perspective of the group, the focus is on developing a leadership process that
facilitates the development of personal leadership qualities and positive social
change. And, from the perspective of the community/society, the focus is on
developing service activities that energize the group as well as the individuals.
Also, there are seven values called the "seven Cs." They were developed around a
visual model of the individual, the group and the community that together, create a
setting where the seven C's interact with each other to support the group's common
purpose as can be seen in Figure 3.

Group
Collaboration
Common Purpose
Controversy with
civility
Individual
Consciousness
of Self
Congruence
Commitment

Societyi
Community
Citizenship

Figure 3. Leadership Development Model. Source: Astin and Astin (2000b).
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A key aspect of the Leadership Development Model aligned with this study
is the emphasis on self-awareness and leadership (categorized under Consciousness
of Self in the model) to create a setting that enables collaboration, conflict
resolution, civility and citizenship:
Consciousness of self is a fundamental value in our Model because it
constitutes a necessary condition for realizing all the other values in the
Model. The leadership model seeks to develop a person who can collaborate
with others, who can become a committed participant in the shaping of the
group's common purpose, who can help to resolve group conflict/
controversy with civility, and who can behave as a responsible citizen. To
be that kind of person requires self-awareness. (Astin & Astin, 2000b,
p. 31)
Developing self-awareness through meditation, paying attention to thoughts,
feelings and actions, then, is mutually reinforcing with all the other Cs in the
model. The personal work involved in developing one's identity and consciousness
of self enhances the group process, and the group process, especially the reflective
work of the group that focuses on its own process, enhances individual self
awareness (p. 32).
When self-awareness is enhanced by the tenor of a higher education setting,
the enactment of one's identity and spirituality as a leader may be enabled. This
kind of setting, then, may be conducive to addressing the external and internal
problems associated with a lack of wholeness, authenticity, congruence and
meaning that can adversely affect the institution of higher education. While the
focus of the model is on students, it could also apply to others such as presidents
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and other leaders. The model is reviewed for this study because of the potential for
larger implications for others in the higher education environment.
Although presidents have many functional roles like fundraising, public
relations, consultation, budgeting, planning, creating and communicating a vision,
,and crisis management to name several, the leadership model focuses on the
professional development of presidents as it relates to collaboration since aspects of
the leadership role of college presidents may be considered impersonal. If
presidents are to professionally and personally develop in and at their roles as
leaders, the model suggests that the presidents exercise collaboration where power,
governance and decision making is shared and diffused among faculty and staff
toward a common purpose with a unified focus on the other principles in the model
which relate to identity and spiritual development as an integral part ofleadership
development; authenticity, commitment and disagreement with respect.
Since one of the responsibilities of a president is to articulate a vision to
many constituencies, and the school's vision is in part, an expression of the
president's values, the principles in the leadership model that come into play are

authenticity and self-awareness. These two principles are reflected in the definition
of spirituality adopted for this study by Love and Talbot (1999) and referred to the
willingness and the ability for the president to share deeply felt and personal
concerns, dreams and hopes for the institution and for any significant
transformation to take place. In response to internal pressures, when a president is
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aligned with the institution's values, the vision can be articulated with authenticity
and credibility. Self-understanding, another principle in the model is not only
another aspect of identity and spiritual development but also of professional
development. The president must be able to discern what gives meaning and
purpose to his or her life so that any changes at the university could be undertaken
with a clear understanding of the strengths and weaknesses, limitations and
readiness of the president, colleagues, and the institution as a whole. Astin and
Astin (2000b) cautioned that avoiding the inner work of self-awareness is to avoid
undertaking any effort at what may be important institutional change and may
cause the president to embrace someone else's vision and values. On the other
hand, a president who is self-aware can complement the strengths of others in
collaboration for a greater good, and may be able to address institutional needs and
reforms with an alignment of values, mission and vision of the institution.
In response to external pressures such as those that come from governing
boards or trustees, the presidents whose authenticity and self-understanding is
developed may be more likely to address challenges associated with balancing
budgets and conducting assessments and evaluations in a collaborative manner.
When presidents are authentic and have a highly developed level of selfunderstanding, it is more likely that the president may be able, willing and ready to
acknowledge the need for sharing the burdens and tasks with the larger academic
community. By doing so, the president is growing professionally as are others in
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the institution while the potential for achieving the best outcome for the institution
increases. Astin and Astin (2000b) suggested in their model that forming leadership
groups (across the institution) can incorporate the president's understanding of

others to develop plans, strategies and outcomes with a focus on shared purpose
and collaboration. Related to the leadership model's key principles, some
professional development questions for a president are:
•

Self-awareness: Does the president have a clear understanding of her
personal values and are they aligned with those of the institution?

•

Authenticity: Is the president making decisions and choices consistent
with those values?

•

Empathy and Understanding of Others: Does the president seek to
understand others (faculty, staff and students) as well as their needs,
concerns and desires for the institution?

The area of professional development within the higher education setting is
important because if the president is able to enact the principles of authenticity,
self-awareness, and understanding others, with a focus on collaboration for a shared
purpose, the internal and external pressures of higher education may be reduced if
not addressed with less stress and anxiety.
To summarize, as Astin and Astin (2001) suggested, individuals (with the
focus on presidents for the purpose of this study) on a quest to live a life of
meaning and purpose where their behavior is congruent with their beliefs and
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principles or values, and who seek to collaborate for a greater purpose in life, may
be a path of self and organizational renewal and adaptation. These individuals have
a deep faith and trust in humanity and see the infinite possibilities when people of
diverse viewpoints are valued and work together. Specifically, such an individual:
•

Builds on individuals' need for meaning;

•

Focuses on purposes, values and ethics;

•

Transcends daily operational tasks to address big issues with all
constituents around change, how much change is warranted and who
should be involved in the change;

•

Is oriented toward meeting long term goals without compromising
human values and principles;

•

Models loving-kindness, compassion and empathy;

•

Is intentional and thoughtful;

•

Integrates individual and group qualities;

•

Makes full use of human resources and helps release human potential;

•

Analyzes the institution's culture as an outcome of change and a catalyst
for change and shaping strategies;

•

Leads out in new directions and brings others along for input, advice,
counsel and partnership (leads change with teams, engages the campus
community in dialogue);

•

Shares power;
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•

Aligns internal structures, systems and processes to reinforce
overarching values and goals;

•

Deploys resources of dollars, time and attention with a focus on ethics;
and

•

Marks progress constantly and informally.

The authors suggested that the above depicts the essential elements of
transformational leadership where there must be time and space for reflection to
address questions about the meaning of life, work and education. There must be
policies of inclusiveness and a campus climate that welcomes and nurtures faculty,
staff and students for individual identity development and a shared future. Within
such an environment or setting in higher education, one's spiritual dimension can
be an integral part of the wholeness of life and in reaching one's full potential as a
leader in higher education and in helping others do the same.
Mentorship in Higher Education

Settings
Because mentoring is an aspect of a higher education setting that can be a
source of creating a community and climate of collaboration and support of identity
development, spirituality and leadership, it is discussed more fully in this section.
For any leader in higher education who has struggled, grown and overcome
personal and professional challenges in pursuit of meaning and purpose in life, and
in addressing questions about spirituality as an aspect of identity development
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while receiving guidance and encouragement from mentors, the importance of
mentorship cannot be underestimated and therefore, is germane to this study.
The concept of mentor stems from Greek mythology in which Odysseus
entrusted the care and education of his child to his friend, Mentor while Odysseus
was away for long stretches of time. Mentoring involves relationship building.
Some synonyms include advisor, friend, coach, facilitator, and role model. And, a
spiritual guide in one's life can facilitate this dimension of self and identity over
one's lifetime. Definitions from the literature are:
•

Mentoring is a lifelong relationship in which a "mentor helps a mentee
or protege reach his or her God-given gifts or potential" (Biehl, 1996,
p. 19).

•

Mentoring provides a formal "career function such as sponsor, coach or
provider of personal satisfaction serving as a role model, friend and
confident" (Cunningham, 1999, p. 443).

•

Mentoring is not based on power of one over the other. It is a
"relationship between two individuals who desire mutual growth with
one of the individuals possessing greater experience and wisdom"
(Weinstein, 1998, p. 11 ).

And Parks (2000) reiterated the importance of mentoring communities of
higher education which she indicated does not end with adulthood. Penner (200 I)
described elements and components of mentoring in higher education that include:
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•

Initiation: The relationship can be initiated by a mentor, the mentee, or a
third party who is a highly respected colleague (inside or outside the
academy of higher education).

•

Formality: The relationship may be informal or may involve a jointly
arranged contract or agreement.

•

Intensity: Participants may connect sporadically or regularly depending
on the agreed upon arrangement.

•

Reciprocity: The relationship may be viewed to serve the mentee as in
the Weinstein ( 1998) definition above or may be viewed as reciprocal
and mutually beneficial. In both cases, the relationship is power-free.

•

Agenda: The relationship may be focused on professional matters or
include personal aspects of life and identity growth.

•

Medium: Mentoring relationships may be face to face or via other
communications via electronic means (telephone, email and Skype
where individuals can see each other on their computers while having a
dialogue).

Penner (2001) noted that mentoring settings in the context of higher
education can occur between faculty (at all levels), one on one or in a team to work
with one new faculty member with specific purposes of networking and assisting
with professional development. A mentoring relationship can be developed
between faculty and students to promote students' career development or between
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returning students with entering students to help them figure out the new landscape
of higher education. While Penner focused more on the practical side of mentoring
with external benefits (what courses and programs to take, and how to navigate the
processes and procedures), he also suggested that the mentor may be enriched by
helping someone with identity development. The mentor may help the mentee grow
and succeed by encouraging the mentee to ask important life questions related to
meaning and purpose and to reflect and understand what gives the mentee joy and
fulfillment. Furthermore, the mentee may be enriched by receiving the mentor's
wisdom, guidance, and genuine care and concern. This could be especially
important for the mentee's identity, spiritual and leadership development whether
the relationship is between faculty members, faculty and students, presidents and
faculty, and/or presidents and students.
Parallel to Penner's (2001) work on mentor communities, Kazanjian and
Laurence (2000) reinforced that mentoring is an aspect of identity development,
spirituality and leadership. Kazanjian and Laurence stated,
Mentoring is optimally offered by exploring and working through those
questions that establish links with contexts of significance and that are
responsive to personal and communal concerns, and integrating discoveries
and progress into a unified concept of a well-functioning personality. In this
manner the individual can reach a realistic measure of success and
satisfaction. Mentoring allows us to move from fragmented knowledge to a
broader accomplishment, which Wink and Henson call transcendent
wisdom. (pp. 54-55)
Mentoring communities is also one of the foci of Tisdell' s (2003 ). While she paid
particular attention to the creation of cultural mentoring communities, it is aligned
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with this study because she connected cultural relevance and social transformation
with one's spiritual development. Tisdell stated,
Trying to reach for cultural relevance and social transformation that is
grounded in one's spirituality is hard work. No one can do it alone. Finding
or creating mentoring communities that support this work is crucial.
(p. 256)
Tisdell (2003) suggested that individuals who are trying to have a better
understanding of who they are, what has informed their sense of self, and what is
important to their life structure in relation to their cultural heritage might need
multiple mentors and multiple mentor communities. Cultural mentors may be found
in institutions of higher education that are a part of the lifeblood of ethnic
communities. Within higher education, they may be found among faculty
colleagues of different cultural groups who come together to discuss what it means
to do culturally relevant research and education. They may be found among a small
group of colleagues who study the different cultural norms and perspectives of
what it means to be from particular cultures. In addition, cultural mentors may be
found in the classroom where students comprise different cultures and a rich
dialogue could ensue to mentor each other. Finally, cultural mentors may be found
among presidents who not only teach in the classroom and engage with faculty on
numerous challenges (internal and external) but who attend conferences and
seminars specifically intended for the personal and professional growth of
presidents in higher education. All of these mentor communities inside and outside
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the halls of higher education may serve to assist in identity, spiritual and leadership
development.
Therefore, the importance of mentorship and support systems as it relates to
identity, spiritual and leadership development of individuals in higher education
lies in the benefits of working in an environment that has an ethos of being helpful,
providing access to information, introductions to persons who may help them along
the way of life, potential for deeper friendships, and increased opportunities for rich
and meaningful dialogue that might encourage answers to the internal questions of
self, meaning and purpose and one's spiritual quest for transcendence.
The potential outcomes may be healthier individuals (physically and
emotionally), less sick time associated with stress, fears, anxieties, and increased
likelihood of being retained at the organization (whether faculty, staff, students or
presidents). There may be less likelihood that persons will feel isolated in settings
where there is a norm of mentor relationships and support systems that are open,
caring, and supportive. Not only would the mentors be encouraged to enjoy the
fruits of their life's labors by helping others with less experience and wisdom and
therefore, reach even higher levels of identity development (caring for others and a
greater good), likewise, the mentees would be experiencing positive feelings
associated with being cared about and might be more likely inclined to help others
in return, and especially as they gained more wisdom, experience and confidence.
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In addition, the organization would benefit by building an organizational culture of
mentorship.
In summary, there are incentives to be engaged in a mentoring community
based on its nature as a caring family, explicit directives for presidents, faculty,
staff and students to seek mentors and to be mentors. At the core of mentorship is
an ethos of being concerned not only with one's own growth and success as a
president, for example, but also of one's colleagues and students. Penner (2001)
captured the essence of successful mentorship associated with aspects of
spirituality (care, compassion and concern) in higher education,
Much of the successful facilitation requires not only the transmission of
information but also the care and encouragement of persons. To the extent
we are able to do this well, we will achieve the end goal of education.
(p. 45)
Because all of these models incorporate aspects of spirituality (identity,
purpose, integrity), as defined by Love and Talbot (1999), they can apply to
presidents of institutions of higher education who by their very positions, are
receptors and influencers of a culture and climate that may enable or disable the
enactment of their own spiritual dimension and that of others in the i_nstitution. The
models selected for review show a connection with settings in higher education and
the major constructs previously discussed; spirituality, identity development and
leadership. The settings that are created (including the mentoring communities) that
are encouraged or discouraged may enable or disable the enactment of the spiritual
dimension of leadership in higher education.
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Conclusions
The overarching synthesis from the literature review on spirituality and
leadership, spirituality and identity development, and leadership in settings is as
follows:
1. The spiritual dimension of leadership in general has been given limited
attention, and its connection to higher education leadership is even more
limited. The spiritual aspect of leadership as applied to higher education
presidents is absent from current literature.
2. Spirituality is difficult to define, can hold different meanings for
different individuals, can sometimes be confused with religion, and may
not be easily or comfortably enacted by presidents in higher education.
3. There are some connections between spirituality and identity and
spirituality and adult development and leadership in settings which
support the problem in this study. Overall, the research suggests the
connection is that without leadership from individuals informed by their
whole integrated and authentic selves, the entire enterprise of higher
education may suffer.
4. Potential negative outcomes are: a closed campus environment where
there is little cross-border understanding and little diversity; little or no
attention to campus ministry, or creation of an environment to express
personal spirituality; diminished importance and commitment for those
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who wish to explore and develop their full identity as an aspect of
spirituality; competition among colleagues for limited resources
resulting in conversations around winning and losing that may feed
fears of failure; and a diminished sense of being free or empowered to
do what one is called and able to do, and to trust in the power of sharing
leadership with others.
5. The literature revealed other negative outcomes when leaders do not
lead with an integrated life. Palmer (2000) referred to the outcomes as
leaders' shadows. The shadows are insecurity about identity and worth;
belief that the universe is a battleground where leaders are fighting over
resources, ideas or curriculum; an imposition of leaders' will on others
despite not having all the answers; an elimination of chaos where there
is a rigidity of rules and procedures creating a setting that is stifling; and
a denial of death which is demonstrated in projects being sustained that
are no longer alive and well causing stress and frustration and an
inability to respond to students' and others' needs.
6. Development in areas of authenticity, self-awareness, understanding
others with compassion, collaboration (shared governance) and
respectful disagreement while working toward a shared purpose can
foment a higher education setting that is healthy and productive.
Likewise, the role of higher education in allowing a place and space for
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not only presidents to develop personally and professionally but
individuals within the institution (faculty, staff and students) can have a
mutually reinforcing and positive effect.
7. Mentoring communities and support systems may enable the quest for
spiritual development as an aspect of identity development not only for
faculty, staff and students but also for presidents. As such, higher
education settings that promote the care, concern and compassion for
others and their growth, might lead to a more collaborative and collegial
environment that provides a place of safety and comfort for presidents
and others within the institutions of higher education to address the
larger existential questions related to finding meaning and purpose in
life and internal (spiritual) growth.
An overarching conclusion may be drawn from the literature review. As
co-creators of knowledge and reality and as humans, leaders live in a complex
dance of spirit (what is inside) and matter (what is external). The wisdom of our
spiritual traditions might not be to deny the reality of the outer or material world
but to help us understand that we co-create the world, in part, by projecting our
spirit (who we are) on it. Therefore, the inner work of self-awareness, identity
development and the search for self-transcendence, meaning and integration may
lead to profound transformation in leadership in higher education.
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There are gaps in our knowledge about how spirituality is experienced and
enacted by those in leadership positions in higher education. Overall, there is a
critical gap in the research that examines the spiritual dimension of leadership in
higher education administration. The gap is especially noticeable because a review
of the research literature revealed no studies of the development and enactment of
the spiritual dimension of presidents in higher education. Moreover, the research
that does exist in relation to educational administrators only serves to identify
spiritual qualities. While important to this study, especially with regard to identity
development, the research studies examined did not consider how the spiritual
qualities were developed or enacted. Nor did the studies examine how the spiritual
qualities may have been enabled or disabled by conditions or factors in particular
settings.

CHAPTER III
DESIGN AND METHODOLOGY
Purpose of the Research
The purpose of this qualitative study is to add to the body of knowledge
about, and to explore and examine the nature of the spiritual dimension of
presidential leadership in higher education. The overarching question then is: How
do presidents of colleges and universities experience and enact their spirituality
when leading?
Specifically, the purpose is to examine the roots and qualities of spirituality
in the lives of six presidents of 4-year private and public (small and large, religious
and nonreligious affiliated) colleges and universities, how their spirituality is
enacted in their leadership, and what characteristics have enabled or disabled the
enactment of spirituality as a dimension of their leadership as presidents.
To shed light on the larger question as well as the specific purpose, Love
and Talbot's (1999) definition of spirituality is adopted. This study includes indepth interviews with six presidents of higher education to reveal their stories,
descriptions of their actions, experiences, beliefs and values that have informed
their identity, the enactment of their spirituality as presidents, and what enables or
disables them to incorporate their spirituality as presidents.
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While this study is not intended to be an organizational analysis, a crosssection of institutional types was utilized in case there seemed to be an impact on
individual responses. In addition, by interviewing a combination of small (less than
5,000 students), large (greater than 5,000 students) and private, public, religious
and nonreligious affiliated institutions, any variances could be explored between
size and type of college/university.
Research Questions
The research question for the proposed study is: How do presidents of
colleges and universities experience and enact their spirituality when leading? The
definition adopted for this study (Love & Talbot, 1999), the key concepts of
leadership, spirituality and identity development, and the literature review inform
the specific research questions. All the research questions are posed to and are from
the perspective of the presidents being interviewed for this study. Underlying the
key research question, other research questions, in part, are adopted from Tisdell
(2003) and inform this research. They revolve around understanding the president's
identity development, their own definition of spirituality, how it may have changed
and developed over time, and how it relates (or not) to the enactment of their
leadership as presidents.
Research Design
The methodology planned for this study is qualitative. The particular
tradition is case study because the proposed study seeks to understand and analyze
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the experiences and enactment of the spiritual dimension of leadership of presidents
of colleges and universities.
The qualitative research is aligned with the research problem because it is
grounded in the need to better understand the complex interactions, beliefs, and
identity development that supports the enactment of one's spirituality. Drawing
from the work of Marshall (1985), the strengths of the qualitative methodology
support this study because:
1. The research delves into the complexities and processes of enacting a
spiritual dimension of oneself as a president of a college or university.
2. The research is on a little-known phenomenon -- the spiritual dimension
of leadership and how it is enacted or delimited.
3. The research has unstructured linkages.
4. The research topic cannot be explored experimentally for practical
purposes.
5. Relevant variables for the research topic have yet to be identified.
6. The research is emergent rather than tightly preconceived.
7. The research is fundamentally interpretive.
In addition, the qualitative methodology emphasizes depth and richness through
"thick description" (Geertz, 1980). It is the systematic and detailed analysis of the
thick description from interviews with presidents of colleges and universities that
led to the creation of figures showing the secular and spiritual domains of

99
leadership and the path to spiritual development and enactment. Likewise, the thick
description is utilized to unveil patterns of what may delimit the enactment of a
president's spirituality. Finally, because this study entails delving into lived
experiences of several presidents in higher education, human actions can best be
understood by understanding the meaning that the participants (presidents) attribute
to those actions. Therefore, the need exists to understand the deeper perspectives
from the participants' frames of references captured through face to face
interaction.
Within the qualitative methodology, the tradition adopted is a case study.
The case study supports this research because it offers a detailed exploration and
examination, in this case, of the life experiences that formed the spiritual dimension
as an aspect of identity development of presidents in higher education. Moreover,
key aspects of a case study that apply directly to the proposed study are a series of
in-depth, long, semi-structured interviews (Creswell, 1994, 1998) with six
presidents, and documents pertaining to the presidents' leadership.
For this study, the researcher was able to observe the presidents because all
the interviews took place in person and onsite at the colleges and universities ( one
meeting took place in a public place).
This study may be considered a multi-site, multi-case study since the
research is based on the study of six presidents (Wiersma, 2000, p. 207). There is
little diversity of gender or race (only one president is female and all are white), or
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age among the presidents. While there is diversity among the types of institutions
(public and private, religious, nonreligious affiliated and large and small), the
sample size is small. Generalizability of the research approach is neither its goal
nor its appropriateness. Another purpose for the proposed multi-case, multi-site
study is for comparative reasons. Neither is this study intended to be an
organizational analysis but rather an opportunity to explore, compare and contrast
any impact on the presidents' responses. Another aspect of the case study is the
focus on historical development which is critical to this study and research
problem. The historical development (life stories that served to develop the
presidents' spiritual dimensions) is explored through in-depth interviews.
A case study lends itself to studying the presidents in relation to the
research question, literature review and interview protocol, analyzing the data to
find important themes or other salient features and reporting the findings. And, case
studies are "especially useful in learning how complex processes dynamically
interact in people's everyday lives" (Braud & Anderson, 1998, p. 280). The focus
on this study is exactly that - to learn how the complex processes of identity
development, spirituality and leadership interact in the presidents' lives at their
institutions to understand how the spiritual dimension of their leadership is
experienced, and the enablers and disablers to enacting their spirituality as
presidents.
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Finally, the case study approach permits acquiring in-depth information
from a small number of cases (six presidents) which can offer key insights into a
topic that has not been studied previously.
Sample Selection
The sample is a small, select group of presidents who appear to be
integrating a spiritual dimension into their leadership practices. The pool of
presidents was selected because some or all hold the following in common:
•

They have written books or articles around the theme of spirituality.

•

They have intentionally tried to define for themselves their spirituality
and the importance of their spirituality in their lives.

•

They have expressed a personal commitment to including their
spirituality in the activities of their daily lives and their work.

•

The college or university where the president serves may have in some
way demonstrated a commitment to supporting the spiritual dimension
of leadership by, for example, establishing a center for spirituality.

Overall, the criteria that placed a president in the pool of 25 presidents were based
on the above. Not all criteria needed to be met by every president to be included in
the pool. Ultimately, six presidents from the pool of presidents responded
positively to the consent letter and were included in the study. Table 5 identifies the
final sample in the study.
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Table 5
Sample of Colleges and Universities
Size

College/University Type

Small

Private/Religious

2

Small

Public

0

Large

Private/Religious

3

Large

Public

N of Presidents in Sample

While small and limited, the sample size and institutional diversity served
to delve deeply into the underlying research question through in-depth, long
interviews with the presidents. Selecting these presidents from a variety of
institutional settings did not guarantee significant variation across settings and
conditions that could lead to any proof-positive conclusions.
The decision to conduct personal in-depth interviews for the study was
based on the technique to obtain data about a sensitive, highly-nuanced topic - the
spiritual dimension of presidents in higher education. There were several
·advantages to personal interviews including the ability to: (a) meet the presidents
and introduce myself and review the purpose of the study; (b) notice the
surroundings, and body language of the presidents; (c) correct any
misunderstanding of interview questions; (d) answer interviewee questions; (e)
probe when there was an apparent hesitancy that led to a vague response; and (f)
use the interview protocol to refocus the respondents on the essence of the study
(Judd, Smith, & Kidder, 1991, p. 218).
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While the personal interviews provided rich, thick data, one of the
drawbacks was the cost of time to travel, airplane and lodging expenses (multiday ), taxis, and car rentals associated with interviewing six presidents in different
geographic areas. Consent letters were mailed to 25 presidents across the country at
small and large, private and public, religious and nonreligious affiliated colleges
and universities which were followed by phone calls and emails over numerous
months. It became clear that the additional consent letters and follow-up efforts
were not producing the desired effect within a reasonable amount of time. As a
result, a total of six college and university presidents, all in the Western United
States responded positively and were interviewed. They were:
1. Sr. K. from a small, private, nondenominational university categorized
for this study as religious because of the founding heritage of the school.
2. Fr. P. from a large, private, Catholic Jesuit university.
3. Fr. B. from a large, private, Catholic Holy Cross university.
4. Dr. C. from a small, private, United Methodist graduate school of
theology.
5. Fr. S. from a large, private, Catholic Ignatian university.
6. Dr. R. from a large, public, nonreligious affiliated university.
An overview and a more in-depth introduction of the presidents follow in the next
section.
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Overview and Introduction of Study Participants
The six participants in this study reflect a small and limited representation
of presidents at colleges and universities in the nation and all are in the Western
United States. All participants have a public record of data. Excerpted from the
public records, this overview illustrates their uniqueness and their similarities to
each other.
All six participants are Caucasian and of the six, five are male and one is
female. Five institutions are private and have a religious affiliation or heritage and
all have a diverse ethnic representation of.students and faculty on campus. One
institution is a pubic university and therefore, nonreligious affiliated. There are four
large universities (Catholic Holy Cross Order, Catholic Jesuit Order, Catholic
Ignatian Order, and a public university) and two small universities (a
nondenominational with religious heritage and a United Methodist university). The
age of the presidents (55 to 67 years) represents little diversity. Only one president,
who is also the only female president in the study (Sr. K), was a founding president
who has been in the position of president for 26 years. The other presidents (all
male) have been in their positions an average of 6 years (ranging from 2 to 10
years). All the private university presidents have academic degrees related to
religion and theology. The president from the public university has degrees in math
and economics. Table 6 is a summary of the major characteristics of the presidents
and the universities in the study.
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Table 6

President and University Characteristics
President Characteristics
Male
Female
Age
Ethnicity
Academic Disciplines:
University Characteristics
Private, Religious affiliation/heritage
Public, Nonreligious affiliation
Small (less than 5,000 students)
Large (greater than 5,000 students)

5
1

55 to 67 years (Average= 61 years)
All Caucasian
Religion/Theology (5 presidents)
Math and Economics (1 president: public)

5
1
2 (private, religious-affiliated)
3 (2 private, religious-affiliated and I public)

Except for the one public, nonreligious affiliated university, all the private,
religious-affiliated universities have documented (websites and brochures)
institutional values related to spirituality. The values are faith, social justice and
responsibility for the week and the vulnerable, service toward a common good/a
more humane and just world, and educating the whole person toward authentic
human development. These aspects of spirituality are documented in mission and
vision statements, core values, strategic initiatives, goals, and presidents' messages.
The resemblance to an aspect of the spiritual dimension ofleadership in the public
university's core values include "integrity ... and social responsibility" defined as
"We contribute to society's intellectual, cultural, spiritual, and economic progress
and well-being to the maximum possible extent."
All presidents save one from the Catholic Jesuit university experienced a
crisis (spiritual, of "conscience," or physical) that affected their identity and adult
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development, understanding of their leadership and how it was enacted in their
roles as presidents.
The following section introduces each participant and provides a description
of them and their institutions, and some initial impressions arising from the visit
and interviews. Mostly excerpted from public records, the introductions provide a
platform for further data analysis, comparisons, and findings in subsequent
sections.

Introduction of Presidents
Sr. K is the founding president (1982 to present) of a small, private,
nondenominational (with a religious heritage) university serving Native American
and migrant (mostly Hispanic) farm workers. This university was founded as a
successor to another college in the same region of the United States formerly
affiliated with the Holy Names of Jesus and Mary order. While the institution is
nondenominational, for purposes of this study, it is categorized as religiousaffiliated because of its heritage and history. The mission of the university is to
provide quality, accessible higher education to multicultural populations which
have been educationally isolated. Sr. K is a 67-year-old white, woman who is a
member of a Catholic order. Despite her unassuming, soft-spoken manner, Sr. K is
a legend in her community (in the state where the university is located) and among
the other Sisters in the order. She founded the college in 1982 with two American
Indian women in a second-hand trailer. Today, 65% of the students have family
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incomes ofless than $25,000. Eighty-five percent of the undergraduates are the
first in their families to attend college. Ninety-five percent of the full time students
qualify for federal financial aid. Sr. K described what gives her meaning and
purpose and how she enacts the spiritual dimension of leadership which focused on
"serving isolated populations and disenfranchised persons." She strives to provide
opportunities to learn with people of other cultures and backgrounds as "one of the
most valuable aspects of our educational experience."
Sr. K was one of three recipients, in 1989 of the Harold McGraw Prize in
education. In 1991, she received a nationally recognized award in education. She
has six honorary degrees from universities in the United States. In 1995, Sr. K. was
one of two people to receive the Medal of Merit Award (for the state where she is
president). In 1997, she received a MacArthur Foundation Fellow's "genius grant"
of $335,000 which she pledged to the university. Sr. K holds a B.A. degree from a
college formerly affiliated with the same order from which she took her vows, a
Master's of Arts from a Jesuit university, and a Ph.D. from a school of theology
where she studied with Peter Drucker and Howard Bowen and did her dissertation
on cultural factors affecting American Indian students in higher education. The
conclusions in her dissertation led her down the path to be the founding president
of the college (later changed to a university) in 1982.
As the researcher drove from the airport to the campus (3 hours), migrant
workers in agricultural fields were plentiful. The education of the workers and their
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families represented Sr. K's purpose in life (inside and outside of the university).
The campus was rural, bucolic and simple. The center of the campus was adorned
with a sculpture of a Native American Indian. The campus was not bustling and
students were predominantly Native American and Hispanic. Like Sr. K, they were
welcoming and warm. Like the campus, Sr. K's office was simple with a wall of
book shelves (replete with books), a desk and a working table. Her desk was
orderly and she was sitting at the desk working when she greeted me warmly with a
smile. She was dressed in a simple suit and we sat at the table during the interview.
In the middle of the interview, Sr. K revealed an important transformation in her
life (when she had cancer while president at the university) that resulted in coming
to terms with childhood issues of perfection. The experience called on her faith as
she grew to understand and appreciate herself and others in new ways, which
affected the way she enacted her leadership as president of Heritage.
Fr. P is a 62-year-old white, male and the 2th president of a large, private,
Catholic Jesuit university. He has been president for 8 years. The mission of the
university is to "cultivate the spiritual development with a global perspective." The
stated mission and core values reflect the focus of this study. The mission is "the
search for truth and authentic human development among persons of all faiths or no
religious beliefs to contribute to a society with a moral dimension of one's identity
in service to the world."
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Fr. P was born in a major city on the west coast and entered the Society of
Jesus in 1960. He was ordained a Catholic Priest in 1972. Fr.Pis a graduate of
several highly ranked Catholic schools. His doctorate is in Catechetics (how one
passes faith tradition from one generation to another) and Religious Education. His
minor fields of study were Theology, Modem European History and Philosophy.
His particular expertise focuses on the Hispanic community in the Catholic Church.
Prior to his appointment as president at the university in this study, Fr. P served as
provost and academic vice president at another religious-affiliated university. As
provost, he was responsible for oversight of student life, intercollegiate athletics, as
well as academic affairs. While provost, he also taught classes and was recognized
for "Teaching Excellence and Campus Leadership" with an award from a major
corporation in the United States. He is a trustee at several religious-affiliated
organizations and universities. He also serves on the Bishops and Presidents
Committee of the U.S. Conference of Catholic Bishops. Throughout his career, Fr.
P focused his commitment to "whole person education," a traditional hallmark of
Jesuit education. While teaching at his previous post, he helped establish a
community project that received national recognition as a model program for
community-based learning. He has published books and articles on the Catholic
Church and Hispanic members, and on the role of justice at the heart of Catholic
education. Straightforward in manner, with no shared specific "awakenings" to his
identity and adult development, he is passionate about using his leadership position
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to serve a greater good by providing an atmosphere of reflection and prayer, and
inspiring "faith in action" -- serving the underserved populations, especially in
Central and Latin America.
Unlike the university where Sr. K is president, this university where Fr. Pis
president reflects a well-endowed school. The campus, located in the heart of a city,
is sprawling, well-kept, with old growth trees and signs of its heritage as a Jesuit
university. There were many students bustling around but not in the administrative
offices. Fr. P's office is spacious, neat, and as I learned, is the only office
overlooking a unique panoramic view that is well-known in the city. The sun was
shining, and Fr. P's office reflected a bright and cheery atmosphere. There were
many mementos of Central and Latin America which I learned reflected his passion
and faith in action for the underserved and displaced persons; the "poor and
isolated." There was a comfortable sofa where I sat, a coffee table, fireplace,
alcoves and a credenza filled with photos and handcrafts from Central and Latin
America. He greeted me with a pleasant reserve and while dressed in dark colors,
was not wearing the priest's collar. He sat in an arm chair facing the sofa where I
sat. Fr. P's life as he shared it, had no extraordinary "bumps in the road" and his
"calling" was described as one focused on social justice (reducing poverty in the
world), primarily. When he spoke about the "poor and vulnerable," he spoke with
conviction and passion as though he was "at home" with the meaning and purpose
of his life as president of the university. Like Sr. K, he viewed his leadership as
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being focused on social justice and caring for humanity. He described this as
"humanized leadership."
Fr. B, president of a large, private, Catholic Holy Cross university is a 66year-old white, male and has been president for 5 years. Prior to his presidency, he
was an executive vice president and chief financial officer at a renowned, large
Catholic University for 13 years. He received his Master's in Divinity and J.D.
(from a Catholic university) and a Master's in Business Administration from a
public university.
This university where Fr. B is president was founded in 1901 and is
"dedicated to cultivating the spiritual development and a values-centered education
of students through teaching, faith and service." Fr. B said, "The end result is the

formation of citizens who are able to effect positive change in our world." For over
a century, Congregation of Holy Cross priests and brothers have served at this
university to carry out the vision of its founder, educating
the hearts and minds of students ... in helping to shape faithful citizens who
will go forth from the University to inspire, lead, and improve the world ...
and address some of the state's (where the university is located) most
pressing social concerns in enhancing educational experiences and
opportunities, decreasing hunger, and bridging the divide between urban
and rural areas.
There is a campus ministry, pastoral residents (Holy Cross priests live in the
residence halls to provide spiritual direction and pastoral counseling for students of
all faith traditions). The core curriculum is a selection of courses in eight
disciplines including theology and philosophy that "seek to help students address
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fundamental life questions." And, there is a Social Justice program that was
established in 2003 to guide students in aspects of social justice and peace issues.
This university was honored by a major national foundation as one of the 100
colleges in America especially adept at education of character.
The researcher has been to this school's campus many times. However,
because Fr. B was in Tucson for a meeting, he invited the researcher to visit him in
Tucson in the restaurant of the hotel where he was staying. It proved to be a bit
noisy and he was greeted by others attending the meeting during the interview. It
was the only interview that was conducted over lunch (lasted a little more than 3
hours) and the researcher found Fr. B to be gracious, warm, extremely open and
revealing about what mattered to him as a president (community, leadership and
service to humanity). He viewed his presidency as a ministry to the Holy Cross
order and to God. He was insightful, self-aware, and reflective, especially when he
revealed his parents were murdered right before his ordination. He openly shared
how that experience challenged his faith and affected his life and leadership.
Dr. C, a 63-year-old white, male, is the sixth president of a small, private
United Methodist school of theology. He had just completed his second year as
president. Previously, he was chief information officer and university librarian at a
large university in Southern California, where he led the university's planning and
delivery of services related to library resources and technology infrastructure. An
ordained elder in the North Carolina Conference of The United Methodist Church,
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Dr. C is a devout Methodist. Before joining the prior university in Southern
California in 1996, Dr. C served forl 0 years as vice-provost for library affairs and
professor of the practice of theological bibliography at a large, private,
nondenominational university. He previously served as the library director at two
schools of Theology in different states. Active nationally in higher education, Dr. C
has served on accreditation review teams for the Association of Theological
Schools, as well as review visits to New York University, Boston University and
Howard University, among others. Dr.Chas published nearly 40 articles and book
chapters and has given 70 invited addresses on educational, administrative and
theological topics. He has served as president of the American Technological
Library Association. Dr. C earned his Ph.D. in American History in 1982 with an
emphasis on Methodist studies and biblical criticism. He graduated with a Master's
in Divinity in 1971, and a Master's in Science in Library Science in 1973.
This school of theology where Dr. C is president is a small, multidenominational graduate theological school of The United Methodist Church. With
a global purview and a "catholic spirit," the school's mission "seeks to instill
students with the ethical integrity, religious intelligence, and intercultural
understanding necessary to become effective in thought and action as spiritual
leaders in the increasingly diverse, multi-faith world." Its new vision is to be a
leading school of theology training of exemplary ministers for service to their
specific religious organizations where scholars and practitioners of the world's

114

religions can come together, learning and practicing how to treat others as they
would like to be treated. The goal is to enable religious organizations, leaders, and
individuals regardless of their perspective on matters of faith and work collectively
to bring about harmony and understanding at all levels - individual, organizational
and governmental. The core values speak to a commitment to a "free and liberating
spirit, responsible social engagement ... to think deeply, act ethically, embrace
diversity, work for justice, peace, and care for the earth, its people, and its
resources so that all life might flourish."
The campus is centralized with mostly modem and simple architecture. As I
walked the campus, the architecture is designed to encourage interaction and
community. One must go outside to go to another main office, often up and down
stairs and across outdoor hallways. The researcher was warmly greeted by Dr. C's
assistant who was very hospitable. We sat at Dr. C's table while sipping coffee. He
exuded a warmth and comfort with himself, sat beside me at the table, and his body
language was open. Like all the presidents (except Fr. P at another university in the
same state), a crisis was weathered that affected his identity and adult development
which informed who he is, and what matters to him most, decisions he made, and
his leadership. The researcher learned that Dr. C had suffered chronic genetic heart
problems since he was a child, had undergone numerous operations during his life
time (the most recent surgery was only a few years ago), and was not expected to
live past his teen years. This is a man who has an up close, personal and daily
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relationship with transcendence and death. He views the existence of death in
God's plan as a necessary component of inspiration and motivation in life which
gives him daily meaning and purpose. He appeared easy going and accepting, yet
had a sense of urgency toward accomplishing goals for the school where he is
president.
Dr. R, president of a large, public university for 5 years, is a 64-year-old
white male who received his RA. in Mathematics in 1966, and a M.A. (1969) and
Ph.D. (1971) in Economics from an ivy-league university. His dissertation focused
on West Germany and finance in a development context. Unlike all the other
presidents, Dr. R is the only president whose academic disciplines and pursuits
were not related to religion, theology, metaphysics or philosophy. He is very
interested in the role of reform in economic development, and foreign direct
investment in the United States and abroad. Prior to his presidency at this
university, he was executive vice president and provost since 1988 at a large public
University. He was a faculty member in economics for more than 30 years and
department chair from 1976 to 1992. He received several honors and recognitions
while there as a teacher, chair and for his service. Dr. R has served on several
boards, mostly education, economic or public policy related.
This large public university was founded in 1858 as a private academy that
offered college level courses. In 1865, its first degree was added. As a land grant
institution, it was established as a state assisted agricultural college in 1868. Since
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then, it has grown to more than 19,000 students and for this study is considered a
large, public, nonreligious affiliated institution. Unlike the private, religiousaffiliated schools in this study, the description, mission and vision, and core values
of this university are decidedly secular and practical. Its mission as a land grant
institution is "to promote economic, social, cultural and environmental progress for
people across the state, the nation and the world through our graduates, research,
scholarship, outreach, and engagement." The vision is "to serve the people of the
state ... and to be among the top 10 land grant institutions in America." The stated
goals are to
provide outstanding academic programs, excellent teaching and learning
environment for student access, persistence, and success, and increasing
revenues from fundraising, partnerships, research grants and technology
transfers ... while investing and allocating resources.
Although a public university, three of the core values seem aligned with the
religious-affiliated universities. They are integrity (defined as honesty, freedom and
truth), and respect and social responsibility (defined as contributing to society's
intellectual, cultural, spiritual and economic progress and well being). Spirituality
is not defined further as part of the stated core values and there is no mention of
educating the whole person, pursuing authentic human development, or searching
for meaning and purpose in life. This is a noticeable distinction between this public
school and the private schools in this study. However, on the Office of the Dean of
Student Life's webpage, there is mention of a Religious Advisors Association and a
statement of relationship between the association and this university. The statement
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acknowledges the importance of religious organizations to its students. The stated
purpose is "to provide a framework to acknowledge the value of spiritual pursuit
and development among the students." The verbiage on the webpage calls for an
atmosphere of the spiritual pursuit, urges university administrators, faculty and
staff to be sensitive to spiritual issues, concerns and convictions; to acquire skills
and knowledge needed to address issues of values, ethics and spirituality; acquire
an understanding of the interaction of faith, intellectual inquiry and social
responsibility as bases for finding and affirming meaning and satisfaction in life;
provide a forum for dialogue between and among representatives of the religious
and the secular; and provide interested persons in the university community with
"reasonable opportunity" to express their faith both individually and communally.
When interviewing Dr. R, he did not surface this aspect of the university in
relation to himself, nor to his leadership as president. Dr. R's focus on his identity
and adult development, and his definition and examples of his leadership were
more secular and practical in nature. An example of this is his belief in treating
others with fairness. Rather than referring to the Golden Rule which has been
widely translated in biblical terms (do unto others as you would have them do unto
you), Dr. R referred to the important leadership lessons and his focus on "treating

others as I would like to be treated." At times, he seemed to dismiss the possible
spiritual dimension of his leadership by saying, "perhaps it's because I'm an

economist." It was unclear if this was an example of a possible variance in the
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enactment of the spiritual dimension of leadership among presidents in public
versus private, or religious versus nonreligious affiliated universities. However, as
the interview progressed, Dr. R revealed (in all candor and with humor) his
childhood desire to be a saint, why he discovered that would not be possible, his
older brother's (10 years) affect on him and his identity, and the "crisis of
conscience" that he underwent when his brother died. It is not known if Dr. R's
physical placement in his office during the interview is any indication of his
comfort level with the topic of the study. However, unlike all the other presidents
who sat with no physical barrier between them and me, Dr. R sat behind his desk
and I sat on the other side of his desk. He was engaged, pleasant, reflective, and
humorous, especially as the interview progressed. The overall impression was that
there was more to Dr. R's identity and spiritual dimension than was readily
revealed, despite probes and follow-up questions. His stated beliefs and values
centered on hard work, responsibility (also important to Fr. P and Fr. B), obligation
and loyalty (married for 39 years and was at a prior university for 33 years). Yet,
when he was relaying a story about a colleague who expressed her respect for him
and his expertise, and demonstrated putting herself/position second to him at the
prior university, he was less matter-of-fact and more emotional about the meaning
that experience held for him.
Fr. S, president of a small, private, Catholic Ignatian university is a 55-yearold white male, and the youngest among all the presidents interviewed for this
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study. Fr. S received his B.B.A. in Public Accounting and Finance from a religiousaffiliated university in 1974. He then received a master's degree in philosophy, a
Master's of Divinity degree (from a university in Europe) in 1983, his Master's of
Theology degree in Scripture in 1984, and a Ph.D. in Philosophy from a religiousaffiliated university in 1988. His dissertation, is entitled, A Study of Objectively
Real Time. Fr. S has published two books and 12 articles related to leadership,
creativity, change in organizations, and the philosophy of happiness and freedom.
This university was founded in 1887 and is a large, private, 4-year
comprehensive university. This school's educational philosophy is based on the
450-year-old Ignatian model that "aims to educate the whole person - mind, body
and spirit - an integration of science and art, faith and reason, action and
contemplation." At this university "cura personalis" or care for the individual is the
guiding theme.
On the surface, Fr. S's identity (like that of Dr. R, president of the public
university) was rooted in a math and science background. However, unlike Dr. R,
Fr. S's identity and life's work evolved to a "deeper understanding of my spiritual
identity" informed by ''pure acceptance of myself through the love of God." He
sought a profound understanding of truth, beauty, love and justice through his own
development (personal, academic and spiritual). His beliefs and values of love,
kindness and goodness are enacted through contemplation (prayer) and in his
leadership examples. He has taught on the spirituality ofleadership at the university
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as well as at corporations while a professor at Seattle University. Fr. S's story is not
a typical one, in that on the surface, by his account, he was on "a clear path to
mathematics and sciences" when he experienced a ''profound awakening by
entering a class on metaphysics" while an undergraduate at the same university
where he is president. He said, "Serendipity and grace led me to who, what and
where I am today."
While the accomplishments and public records of the study participants far
exceed the brief descriptions, the themes connected to spirituality, identity/adult
development and leadership are highlighted in keeping with the purpose of this
study. The descriptions served to (a) verify from public records that the participants
fit the original selection criteria, (b) establish a linkage between these leaders who
do not necessarily know or communicate with each other, and (c) provide an initial
glimpse of how the study participants share (or not) certain spiritual dimensions in
their leadership. Chapter 4 explores more concretely the findings from the
participant interviews, examines their spirituality as individuals and as a group, and
how this dimension relates to their roles as university presidents.
The next section outlines the interview protocol and questions that were
posed to the presidents to explore the spiritual dimension of their leadership in
higher education.

121

Data Collection

Interview Protocol and Questions
The interview questions are supported by Love and Talbot's (1999)
definition adopted for this study, the literature review and research design. The
questions have been clustered from questions eliciting definitions of spirituality to
life experiences and identity.
The interview protocol, process and stages are based on the funnel approach
as described by Wiersma (2000), the process as described by McCracken (1988),
and the stages as described by Rubin and Rubin ( 1995). The funnel approach began
with the general research questions that initiated the study. On the basis of results
from the data collection, characteristics of the individual presidents, sites and
responses were identified more specifically, providing increased focus on the
concept of spirituality of the presidents. This process led to more narrow data
collection, concentrating on those data that reflected the specific themes that
emerged (in the second set of questions). This process allowed the questions and,
ultimately, the conclusions to focus on a limited number of components of this
study. The data collection, analysis, and interpretation, then, became more directed
or narrow, from a more general beginning. This approach is also known as the
stage of the long interview as similarly described by McCracken ( 1988). Based on
the methodology outlined by Rubin and Rubin, the interviews were structured as
described below.
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The study involved two sets of questions in 2 to 3 hour blocks of time with
each of the six presidents. The long interviews allowed for a more in depth
exploration of the issues. There were nine questions in the first set of questions.
These questions were grounded in the president's lives and actions as a means to
allow the president's spirituality to resonate out from their experiences, values and
decisions. There were nine additional clarifying questions (set two) that were asked
based on their individual responses from the first set of questions and to seek more
examples related to their leadership and spirituality.
As it turned out, each president was engaged and gave ample time to answer
the questions. In this study, "data" is largely the actual voices of the presidents
taken directly from the interview material (Creswell, I 994, 1998; Rubin & Rubin,
1995). This technique provided the most direct and powerful means of exploring
the spiritual dimension of their leadership as presidents and the connections they
made between who they are, the journey of their growth toward describing their
own spirituality, what it means to them, and whether and how they enact their
spirituality as presidents.
The first set of questions focused on the president's actions. To break the
ice and engage the presidents, the presidents were thanked for their participation
and the researcher began by sharing her own background that led to the study, her
assumptions, and the purpose of the framework for the study. Then, attention to the
presidents began as the researcher conducted the interviews utilizing the interview
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protocol as a guide that was derived from the research literature. The definition of
spirituality by Love and Talbot (1999) from Table 1 and conceptual frameworks of
leadership development, spirituality, higher education settings and mentoring
communities in chapter 2 of this dissertation inform the interview questions. The
interview protocol follows.
Interview Questions: Set One
1. Tell me briefly about what led up to your presidency at this school?
i. Probe: Where did you get your degrees?
2. What positions did you hold that prepared you for the presidency?
1.

Probe: Were there particular mentors or other leaders who were
instrumental to the positions you held?

3. Did you always aspire to be a president of a college/university?
1.

Probe: Did you aspire to be the president of a public or private
college/university? If the response is "private," then,

11.

Probe: Did you aspire to be the president of a private school that
had a religious affiliation?

4. How did that happen?
5. Who or what informed your ideas about your understanding of your
leadership?
6. How would you define or describe your sense of leadership?
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7. Can you think of a time (an example) when you had to make a major
leadership decision?
1.

11.

Probe: How did you approach it?
Probe: What was the experience like and how did you come to
process it and act on it?

8.

From a president's point of view, what should be the role of higher
education in developing students as whole human beings as leaders
(emotional, intellectual and spiritual)?
1.

Probe (for presidents of public institutions): Is this the job of
public institutions?

9.

Have you ever given a speech/presentation or written a paper/article
that was a synthesis of your leadership and how it may have related to
your values and beliefs?
i. Probe: May I have a copy?

Clarifying questions (set two) were asked of each president based on their
individual responses from the first set of questions, and to seek more examples
related to their leadership and spirituality. The second set of questions (below) were
instrumental in establishing further a comfort level to encourage the presidents to
talk more deeply about themselves, their sense of self, how they work with others,
and their views about their own spirituality as a dimension of their leadership. The
focus continued as a deeper understanding was sought regarding the connection
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between the president's identity and spirituality and how they saw themselves
enacting or not spirituality in their roles as presidents.
Through the probes and follow-up questions, the researcher asked for
specific examples and stories that served to explore in depth their spiritual growth,
and how that was reflected, or not, in their leadership roles as presidents. The
probes were a way to get them to talk more about certain aspects of their response
to the first set of questions.

Interview Questions: Set Two
1. When you spoke about (related an experience they shared from the first
set of questions), can you talk more about how it shaped your beliefs
and values?
2. Can you tell me about any connections you make and how you see those
connections between how the experiences (what they shared from the
first set of questions was relayed back) define your sense of self and in
terms of your leadership as president?
3. If so, can you give me some examples that illustrate the connection you
see?
1.

Probe: Can you give me some examples having to do with your
political, organizational, personal, or societal issues that would
help me to understand the connection?
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4. Can you give me some examples of tough times you faced at work as a
president and describe the experiences when you dealt with the
difficulties?
1.

Probe: What about your values/beliefs did you see in these
experiences?

11.

Probe: What conditions at your college/university enabled you
too express yourself as you described?

5. Would you think back to the speech/presentation you made or paper you
wrote and tell me how you felt/thought it was received by others?
6. Would you tell me more about what you said (specifics about what they
said in the first set of questions were relayed back) related to your
actions, past experiences and examples of your major decisions?
7. Would you tell me more about what you said (specifics about what they
said in the first set of questions were relayed back) regarding the leaders
you have admired and how those leaders (specific leaders were relayed
back) have informed your identity?
8. Would you tell me more about what you said (specifics about what they
said in the first set of questions were relayed back) regarding what you
care most about in relationship to your power and influence as
president? If the presidents surface their sense of spirituality, then,
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9. Can you give me a particular example or examples when you felt your
spirituality was best expressed in your role as president?
i. Probe: What conditions in the organization at your college/
university inhibited or frustrated you from enacting your
spirituality in your role as president?
ii. Probe: Which ones facilitated/enabled your spirituality - How
so?
111.

Probe: Which ones facilitated/disabled your spirituality - How
so?

Before each interview, the researcher combed the websites of each
institution and gathered public data on the mission, vision and core values along
with curriculum offered and whether there were places of worship on campus. In
addition, the websites were reviewed for data about the presidents (biographical),
manuscripts, books written, and whether there were any connections to spirituality,
identity and adult development, and their leadership. At the data analysis stage,
interviews were read numerous times to help organize information about each
participant. Key facts and findings were placed in a table (see Table 7) and highlevel categories, subcategories and classifications, and themes were identified. This
technique resulted in a highly effective means of deciphering emergent patterns and
themes (Marshall, 1985; McCracken, 1988). The table served to identify key facts
about the presidents and the universities. Also, this analytical approach served to
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catalogue (based on the participants' responses) aspects of identity and adult
development, influences on their spiritual development (whether they existed),
crises (spiritual or otherwise), beliefs and values (whether they existed), and any
connections to their understanding and enactment of their leadership.
Table 7

Key Facts about the Presidents

Name
Age
Gender
Ethnicity
Academic discipline
Institution of president
Year Institution was established
Affiliation: private, public, small (less than 5,000 students), large (greater than 5,000 students), and
religious or nonreligious affiliated
Enrollment
Institutional mission, vision and values related to spirituality
Personal spirituality identified (Yes/No. If yes, description/definition)
Influences on spirituality (Yes/No. If yes, influence identified)
Life crises (Yes/No. If yes, description)

The resultant table provided sufficient information to handle major aspects
of data analysis, specifically with a focus on the research questions. Then, the
researcher returned to the transcribed interviews to elaborate and support (or not) a
pattern or finding.
Data Analysis
Overall, the process of qualitative data analysis for this study began early in
the research as the interview and observation strategies were adjusted. And, some
emphasis was shifted toward experiences which helped develop a better
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understanding of the nature of the spiritual dimension of the participants'
leadership and how and under what circumstances it might be enacted or delimited.
Control was exercised over the researcher's own emerging ideas by checking those
ideas. Parroting back what was heard and asking for confirmation or clarification
was implemented. The transcriptions of the interviews and field notes were read
and reread to discover any significant classes of things, persons, and events and
properties which characterized them. Naming, classifying and linking one with
another with first-blush statements, propositions and categories was completed.
This process continued until the propositions and categories fell into sets and an
ever-increasing density oflinkages surfaced (Schatzman & Strauss, 1973, pp. 108110).
Specifically, the data analysis was processed as it was collected through
recording and note taking. The audio-taped interviews and the researcher's field
notes were transcribed. The data were converted into collected categories/
classifications so the answers to the research and interview questions could be
reviewed closely and preliminary analyses could be conducted. As part of the
classification system, observation notes, analytical notes, methodological notes and
theoretical notes were made. As the analysis continued, various notes were
packaged to look for patterns, emergent themes, linkages and meaning. Then,
classes of data and properties were created. Connections were made between the
patterns and themes of what was heard, learned, discovered and understood about
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the presidents' spirituality and aspects of it in their leadership positions, and to the
overarching research question and key constructs in the literature review. Key areas
for making connections were the presidents' identity development (adult
development as an aspect of identity development), the roots of their spirituality
(leadership pathways), and their search for self-transcendence and meaning in their
lives and work as college and university presidents (leadership formation).
Analytic procedures were used to (a) organize data, (b) generate categories,
(c) code the data, (d) test the researcher's emerging understanding of the spiritual
dimension of leadership of the presidents, (e) search for alternative explanations,
and ( f) write the report (Marshall & Rossman, 1999). The initial coding schemes
for this study were: definition, identity, adult development, self awareness, culturebackground, integration and enactment of beliefs and values, belief in a
transcendent being, environment/setting, prayer, meditation, meaning and purpose
in life, and enablers and disablers. This preliminary coding scheme evolved to
include crises faced, mentorship, leadership formation, community and enacting
spirituality. They were collected and the categories were developed based on the
frequency of the themes, words, definitions, and patterns.
To synthesize Creswell (1998), fields were created and organized to manage
the data. Margin notes and initial codes were made as the field notes were analyzed.
Classification s were made by finding and listing statements of meaning from the
participants and then grouping the statements into meaning units. Interpretations
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were made by developing textural descriptions such as, "What happened?" and
structural descriptions such as "how" the leaders experienced their spirituality.
Finally, narrating the presidents' experience using tables or figures of statements
and meaning units were completed. Ultimately, figures were developed based on
insights and understandings from the interviews depicting the secular and spiritual
domains of leadership, and the path to spiritual development and enactment in
leadership (chapter 5).
The interviews took place between February until the end of March 2008
and each interview lasted between 2 and 3 hours. In one case, the interview lasted
3 ½ hours. The results and findings are organized in three categories and underlying
themes based on the analysis of responses to the interviews and emergent themes.

Emergent Themes
I. Leadership Pathways

A. Theoretical Connections
B. Leaps of Faith into Leadership
C. Mentors and Support Systems
II. Leadership Formation
A. Theoretical Connections
B. Crisis

i. Physical
ii. Conscience
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iii. Spiritual
C. Integration of Faith and Values
i. Internal Conflicts
ii. External Conflicts
D. Enactment of Beliefs: Enablers and Disablers
i. Organizational Decisions

ii. Mentoring and Role Modeling
III. Role of Higher Education in Leadership Development
Validity
To ensure internal and external validity, multiple data collection techniques
were employed by (a) a colleague (tenured professor at Thunderbird School of
Global Management) who had great interest in the topic of this study was
interviewed using the interview protocol which served to refine the interview
questions and test the time it would take to conduct the interview, (b) in-depth
interviews were conducted in person with all of the presidents, (c) follow-up
clarifications/conversations with the presidents as needed, and (d) collected and
analyzed university documents that were shared with the researcher. Also, there
was clarification of the researcher's bias and fundamental assumptions of this
study, in the consent letter and in person prior to the interviews. The bias is a belief
that spirituality exists in every human being and when this aspect of self is nurtured
by leaders like presidents (for themselves and others) and an open and welcoming
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setting is intentionally created, one's whole, integrated self can be realized and the
pressures of higher education can be constructively addressed.
There were periodic checks with participants for meaning (member
checking). Finally, detailed accounts of the study; the focus, my
reactions/perceptions, data from the presidents, and any information that pointed to
the context of the study were maintained.
Researcher Perspectives and
Ethical Issues
The researcher's role was in discovering, understanding and reporting
versus judging or evaluating. However, it is recognized that the researcher's own
culture, heritage, spiritual leanings and practices have been brought to the research
environment. To mitigate this, practicing self-awareness, mindfulness and
reflexivity was practiced. In appreciation of ethical principles of research, the role
of the researcher was to characterize the symbols, values, definitions and
assumptions and not to judge the participants' values, beliefs and principles. Every
effort was made to check the researcher's perspective by describing the symbols,
values, definitions and assumptions without passing judgment based on the
researcher's personal cultural context (Soloway & Walters, 1977).
In addition, confidentiality and privacy were maintained. Pseudonyms were
used to protect the anonymity of the presidents and instill trust with them, and
initials for the presidents were employed in writing this study. Moreover, the
researcher did not indicate the city or state where the college/university was
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located. Only the regional location within the United States was identified.
Research was conducted with honesty and integrity.
A detailed consent letter (see Appendix A) was mailed to all participants
that included the purpose, why they were chosen, how the research was to unfold,
and how the results were to be presented. There was a discussion of what the
participants would receive from the study. There was an explanation of the
contribution to research on the spiritual dimension of presidents in higher
education. Also, there was an explanation of the types of data that were to be
collected as discussed above and a rationale was shared. A human subject's review
was approved before the research commenced. There was informed consent from
all participants and the researcher received signed copies of the consent before
research commenced. The trust that developed between the participants and the
researcher was safeguarded.
At the outset of the interviews, there was an open discussion of the
importance of this study and maintenance of the integrity of the research. Finally,
the presidents were given the opportunity to read the transcripts of each interview
in which they could share their reactions and modify the transcript for accuracy.
Limitations of the Study
There are some limitations of the above-mentioned data collection
techniques. The data from the presidents were open to multiple characterizations
(theirs and mine). The researcher's interpretations of the data were not checked.
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The data were subject to the researcher's observations, characterizations,
perceptions, and analysis. In addition, while 25 presidents were mailed a letter of
consent and follow-up emails and phone calls were made over several months, only
six presidents responded favorably to the consent letter and were included in this
study. Therefore, given the protracted time it took to secure the presidents for this
study and the reasonableness of the return on the researcher's efforts along with
travel (flights, rental cars, taxis) and lodging (hotel) expenses associated with
several trips to different cities and states, the sample resulted in six presidents.
Moreover, aligning the interviews with the presidents' challenging schedules
required much flexibility.
Because the sample size of the study comprises six presidents, this study is
not generalizable to other presidents. Generalizability is neither the goal nor
appropriate for this study. As four of the six presidents are from religious orders,
any similarities in the findings between them cannot be generalizable to lay
presidents since most colleges and universities in the United States are led by lay
presidents. Another study to complement this study could be a next step toward
making the study more generalizable. This study serves to heighten the awareness
of the spiritual dimension of presidents in higher education and may lead to a
similar study to be undertaken with lay presidents. Based on the fundamental
assumption of this study that all human beings possess a spiritual dimension, lay
presidents might benefit from the findings and be more open to exploring this
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aspect of self within their own identity and adult development as part of another
study.
Also, this study is limited to a European American perspective. And, there
is limited diversity among the presidents related to race (all are white), gender (five
are male and one is female), age (all are between 55 and 67 years old). Additional
characteristics about the presidents and the universities are included in Table 5
(Sample of College and University Presidents) and Table 6 (President and
University Characteristics), respectively and in the introductions to the presidents.

CHAPTERIV
FINDINGS
The findings of this study are framed against the interview questions which
are in Appendix B. The first four questions (what led to their presidency) broke the
ground and seemed fairly easy for the presidents to answer. The findings show that
none of the presidents aspired to be presidents. When asked questions five through
nine (set one) that explored what informed their ideas about their understanding
and description of their leadership, in all cases, the presidents seemed to be more
reflective as if trying to figure out and offer examples of what leadership meant to
them personally and how they enacted their leadership. These questions turned out
to be critical to the study because they set the stage for the findings that surfaced
from the clarifying questions in set two. These questions asked the participants to
explore in depth their beliefs and values that informed their identity, spiritual
growth (or not) and how that may have been reflected in their leadership as
presidents.
The first and second set of questions harvested themes around which the
study is organized. The second set of questions allowed initial findings (from the
responses to these difficult if rarely asked questions) to be clarified and
embellished. In asking these questions, the researcher was looking for identification
with their understanding of their own leadership and if any connections were made
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between their spirituality, identity/adult development and their leadership in higher
education. It should be noted that values and beliefs are commonly interchangeable
and were revealed in several instances by the participants. That is, when asked to
share how their experiences shaped their beliefs or values, some responded with
statements or examples using the word "beliefs" while others responded
specifically about their "values."
As noted earlier, in analyzing the data, there was an emergence of
commonly articulated themes that focused on or influenced the respondents'
spirituality, identity/adult development and leadership. The themes are incorporated
into three categories related to the findings and are the focus of the following
sections. The themes are restated here for focus and flow:
I. Leadership Pathways
A. Theoretical Connections
B. Leaps of Faith into Leadership
C. Mentors and Support Systems
IL Leadership Formation
A. Theoretical Connections
B. Crisis
i. Physical
ii. Conscience

iii. Spiritual
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C. Integration of Paith and Values
i. Internal Conflicts
ii. External Conflicts
D. Enactment of Beliefs: Enablers and Disablers
i. Organizational Decisions
ii. Mentoring and Role Modeling
III. Role of Higher Education in Leadership Development
Each of the themes is identified in this study according to the participant
responses which are in italics. Although there are additional supporting data
(articles, books) beyond the quotations under each listed theme, the most articulate
or powerful expression of each theme was selected to maintain focus on the theme.
Therefore, it is not construed that the use of a quotation from a participant
represents the entire theme or that supporting quotations are the only evidence
found to support the theme. In addition, there is no intention to imply rank or
importance in the order of presentation. The themes (and the supporting findings)
are explored in the order of the interview protocol. To elaborate, the first four
questions of set one served as the backdrop for the following section and the
quotations from the presidents are used to support the themes. The questions are:
1. Tell me briefly about what led up to your presidency?
2. What positions did you hold that prepared you for your presidency?
3. Did you always aspire to be a president of a college or university?

140
4. How did that happen?
Leadership Pathways

Theoretical Connections
Aligned with the literature around identity development, all the presidents
seemed to go through stages (linear and nonlinear). The presidents who are
connected to a religious order seemed to follow more directly the steps of Fowler's
(1981) Faith Development Theory in relation to their spiritual development. For
example, as the interview responses will show, at a point in their lives, their faith
identity was conventional (Fowler, 1981) in that it was developed in light of the
approval of significant others and authorities.
Other models and theories of identity development as described in the
literature review, such as the OTAID Model (Myers et al., 1991) describe similar
stages using different language and slightly different foci where the process of
spiritual-material unity (a fundamental change in a person's conception ofreality
that takes place as the person develops a deeper, more expansive sense of identity)
is viewed as universal. Though experiences are manifested differently for each
president based on their individual cultural norms and attitudes and their own
interpretations of their experiences, the transformative process of reaching the
spiritual-material unity associated with stage six of the OTAID Model (Myers et
al., 1991) was concretely manifested.
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The phases in the OTAID Model (Myers et al., 1991) are similar to
Fowler's (1981) Faith Development Theory in that there was a process by which
the presidents moved from an externally defined self (from socialization) to an
internally identified self who reclaimed previously disowned or devalued parts of
self. This was especially evident with Fr. B (large, private, Catholic Holy Cross
university) and Fr. S (large, private Catholic lgnatian university) as they expressed
their struggles and tensions between wanting to live a secular life (being a husband
and father) and responding to an internal need to revisit their desires to be priests.
As the struggles of spiritual identity are revealed in the stories from Fr. B
and Fr. S, their experiences were also aligned with the Mysticism Models of
Moody and Carroll (1997), Bullis (1996) and Khan (1988). A comparison of the
Stages of Mysticism in each of the models can be found in Table 3. Like the
fundamental assumptions of this study, these models assume that all people have
the innate capacity for spiritual awakening. The time in which the development
took place in the lives of the presidents, type and depth of the awakening varied for
each president. And, the mysticism models suggest that people may need to realize
their meaning and purpose in life which all the presidents experienced.
For Sr. K (small, private, religious-affiliated university), her fellow sisters
of the Catholic order, her trusted Native-American friends with whom she founded
the university, and a consultant who was called in to help Sr. K during a time of
crisis in her life (cancer) proved to be instrumental in Sr. K's identity and in
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particular, her spiritual development. She evolved from the "syntheticconventional" third faith stage (Fowler, 1981) when her beliefs and values derived
from religious authorities were sustained, to the "individuative-reflective" fourth
faith stage (Fowler, 1981) when she began to examine and question her faith. Her
illness presented a major dilemma in her life and as president, she "examined and
made critical choices about the defining elements of her identity and faith" (Fowler,
2000, p. 49). This is when Sr. K's leadership as president, her relationship with her
colleagues at the university, and with her sister (by blood) changed. She became
more open to assistance from others, more collaborative, and reexamined the
amount of time she was able and willing to work.
In addition to being critically reflective as identified in Fowler's (1981)
"conjunctive-faith" (fifth stage), Sr. K's beliefs and values were conjoined with
others as she demonstrated. This occurred through holding institution-wide
President's Breakfast meetings, and balancing tensions by accepting her illness and
the limitations they placed on her personal and professional life. The way she saw
herself (identity) and her role as president changed profoundly. She began to rely
on others more readily and openly, and as she said, "I began to hire good people,

and allow myself the freedom to inspire and guide versus taking on all the
responsibilities alone." As the specific interview responses show, as a result of Sr.
K's illness when she was in her 50s and 60s, it can be said that Sr. K reached the
fifth stage (conjunctive-faith) of Fowler's Faith Development Theory. However,
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intellectually and spiritually she articulated that early on in her life, she had "deep

concerns for all of humanity and that all are connected to God or a higher power"
which is aligned with Fowler's final or sixth stage of development called
"universalizing faith" stage.
While Dr. R (large, public university) revealed his practical, secular
approach to his identity development and leadership, his life path served as
stepping stones toward his own understanding of his greater purpose in life
(spiritual attainment). Unlike the presidents ofreligibus orders, Dr. R did not seem
to need nor was he engaged in spiritual practices like prayer, meditation or
contemplation in order to be on a spiritual path. Yet, an unexpected finding was
that Dr. R's life-path reflected his evolution toward the final stages of mysticism in
that he faced and came through very challenging times as chair at another
university and experienced a resolution of feelings of disappointment. Then, as the
current president of the university in this study, he returned to life with new energy,
commitment and understanding of his meaning and purpose in life (teaching and
guiding others toward a greater good). This period of renewal and finding meaning
and purpose in life is identified as the final stage of mysticism and is called "The
Return" (Moody & Carroll, 1997), "The Stage of Union" (Bullis, 1996), and
"Communication and Connection" (Khan, 1988).
The overarching finding is that the process experienced and articulated by
all the presidents reflects the stages in the models of faith development (Fowler,
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1981) and the models of mysticism (Bullis, 1996; Khan, 1988; Moody & Carroll,
1997) as well as Kegan's (1982) Helix of Evolutionary Truces (Figure 1) that
portrayed the dynamic between "yearning to be included, to be part of, close to,
joined with, admitted, accompanied (and) the yearning to be independent or
autonomous, to experience one's distinctiveness, the self~chosen-ness of one's
directions, one's individual integrity" (Kegan, 1982, p. 107).
To lay the groundwork for understanding the president's identities related to
spirituality and leadership ultimately, the path to presidency is discussed in the next
section. Then, specific responses from each president are cited that support the key
findings. As an aspect of identity and adult development, the findings are placed
under themes entitled Leaps of Faith into Leadership and Mentors and Support
Systems.

'Leaps of Faith into Leadership
None of the six presidents aspired to be a president and they all viewed their
leadership positions leading up to their presidency as serendipitous or where a
natural progression coupled with an opportunity was presented. In each case, they
felt they were perceived as someone who was right for the position, could add
value or what a board/search committee decided was needed. In two cases, (Fr. P
and Fr. B) were placed/assigned by their religious orders (Jesuit and Holy Cross,
respectively) to be the presidents. For all the study participants, although all had
careers in higher education, none was intentionally seeking a presidency as a
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platform to enact their identity or leadership. However, in each case, their
responses indicated that lifelong (positive or negative) experiences and mentors
(family, colleagues, and professors) affected them personally and professionally.
This, in turn, developed their identity, beliefs and values, and ideas about
leadership, which led them to their positions as presidents and ultimately, informed
how they enacted their leadership as presidents.
When asked to share more about their experiences and what effect the
experiences had on their leadership (whether at small or large, public or private,
religious or nonreligious affiliated institutions), it was evident, except for Fr. P
(large, private, Catholic university) that a crisis (physical or "of conscience" as one
president put it) played a significant role. This is especially aligned with Satir's
(1987) Model of Transition (Figure 2) where the status quo, the smooth, running,
predictable patterns of living, thinking and behaving get disrupted by "foreign·
element" which leads to "chaos" followed by periods of deep reflection and selfawareness that ensued in their lives. They shared with the researcher their desires to
be remembered as leaders who above and beyond anything, would have made a
positive difference for a greater purpose/greater good (caring for humanity,
providing access to education for those less fortunate (social justice), and living and
leading with integrity (being true to one's beliefs and values).
The inward journey of self-awareness and reflection that Palmer (2000)
discusses proved to be critical and often challenging work of the presidents that led
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to the integrity of their authentic selves, informed by their intellect, emotions and
spirit. All the presidents looked inward to understand their motivations in providing
leadership. And, one president in particular, Fr. S (large, private, Catholic Ignatian
university), examined specifically, the dark shadow (negative side) of himself and
the positive implications of his leadership in choosing to project his positive side.
Palmer referred to the positive side as a light shadow.
Sr. K (small, private, Catholic heritage university) was working at another
small private college (in the same state as where she is president) as an academic
dean. The college was closing down and the president had resigned. Sr. K recalled,
She [the president] could not bring herself to preside over the demise of the
institution so that kind of left me acting as president through the closing
down process and of course faculty was still there and students were still
living there.

She went on to say, "It was traumatic to be closing the institution ... nobody
suggested a plan or what I should do next. That's when J and W (two American

Indian women) said, 'Let's start our own college' ... but there are so many
hurdles."

This was one of the times that Sr. K was at a crossroad in her identity and
development and the focus for her was on the importance of her faith and values,
care of community, and faith in action as she shared "I went home and cried for two
weeks which I do when I'm alone. "

Palmer (1981, 1983, 1990, 1997, 1998, 2000), Love and Talbot (1999),
Hesselbein (2004), Bolman and Deal (1995), Conger (1989, 1994) all referred to
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spirit as a force that sustains meaning and hope. Bolman and Deal described
leading with soul as "giving gifts from the heart that breathe spirit and passion into
one's life and organization" (p. 43) which parallels the description Conger (1994)
offered on the spiritual dimension of leadership, and particularly what Sr. K was
demonstrating as she built a faith community and drew on spiritual resources as a
function of her faith and identity. Sr. K, with her Native American friends (J and
W) engaged in dialogue with one another and with God as they created a caring
faith community. Griffith and Griffith (2002) described this as "dialogue and
relationship are the mortar and bricks of community [and they contended that the
means to build community are to] create contexts in which sustained dialogue and
committed relationships can exist. .. " (p. 195). As Sr. K said,

The spiritual journey to this time was one being called and finding it very
difficult to take that call but feeling that probably the two sources of input
to me were the sisters and having made a commitment to the order that we
would seek the will of God together and to me that is what the vow of
obedience means ... that you are trying to be very obedient to the guidance of
the spirit and sometimes one of the ways the spirit acts is through people
who have authority in a given situation. So that was one part of my spiritual
call and J and W were the other. Knowing how desperate they felt to bring
educational opportunity here and what a difference they believed it would
make, and I cared a lot about them, and I admired who they were and what
they were accomplishing. So it was a kind of call offriends in community.
It appears from the above quote that as a young woman, Sr. K might have been
experiencing Fowler's (1981) third stage of faith development called syntheticconventional where synthetic means pulling together the pieces and synthesizing
one's identity into a coherent whole. This faith identity is typically conventional in
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that it is developed in light of the approval of significant others and authorities. In
this stage, Sr. K's beliefs and values are integrated in a coherent whole but do not
necessarily appear to be examined fully, although she questioned the sanity and
validity of establishing a new college. And, as can be seen in the next section of
this paper, Sr. K seems to enter into Fowler's (2000) next faith development stage
of her identity where she "examines and makes critical choices about the defining
elements of identity and faith" (Fowler, 2000, p. 49).
Finally, Sr. K's spirituality as part of her identity is expressed in the above
quote as it reveals her sense of self as the framework for her path forward during
challenging times. Her identity development is linked to her faith as well as
"experiences of a higher power, about making ultimate meaning in one's life
purpose" (Tisdell, 2000, p. 331 ).
Fr. P (large, private Catholic Jesuit university) revealed in the first moments
of the interview his sense of self and identity, and what he cares about in life:

What led to my presidency was totally serendipitous. I wasn 't remotely
interested but I was the only Jesuit Provost at the time .... Mainly, my
reasons for not wanting the presidency were selfish. I liked what I was
doing, I was good at it. Why take on a whole new set of challenges. And,
then I thought that was less than a noble way to live one's life so why not
give it a try. And, then I found out much more about the university, the fact
that its one of the most diverse universities in the country, that 57% are
students of color, it has the most Pell grants, I think of any Jesuit college
university in the country, so it's got socioeconomic diversity, it's got
gender, special orientation ... all the things I care about.
Like Sr. K, Fr. P, at this time in his life, saw himself as a high school
teacher and principal and responded to a need and request primarily posed by
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authority figures of their respective orders reflecting Fowler's (1981) third
"synthetic-conventional" faith stage. In addition, reflecting their sense of self, like
Sr. K, Fr. P did not think that he was prepared for a presidency.
Early on in the interview, Fr. P began to share the importance of integrating
his beliefs in the role of a president with the values of an institution, reflecting
Fowler's (2000) fifth conjunctive-faith stage of development. Fr. P said,
I think ifyou 're looking to be a university president out of ambition, they
shouldn 't take it .... If they don 't have the freedom to make decisions that
would cost them their job, they shouldn't take it .... So, I think overly
ambitious people would not make very good presidents because what is
really important to them is based on ambition and not the values of the
institution.

Fr. P was very clear about his identity and what informed it. His beliefs were firmly
entrenched in placing the self second to community and he believed strongly in
working for a greater good. Reflecting the latter and final stages of identity
development theories and models in this study and described in Fowler's (2000)
individuative-reflective and universalizing faith stages, Fr. P said,
An important part of who I am is being a Jesuit which is having Jesuit
spirituality ... an availability to do what has to be done or to do what other
people are not willing to do. So, one of the things we try to cultivate in
ourselves is to be available toward taking on responsibilities that need to be
taken on ... especially as they relate to social justice issues. So, I think this is
far more influential in my life. And, in these positions, there are tremendous
opportunities for doing good. You can impact the whole culture, so whether
you teach 30 kids freshman English or you want to influence a high school
of 1,500, ifyou can, you take the position to influence the 1,500. My
thoughts have always been to stay with the Jesuits so what I'm going to do
is determined by my being a Jesuit.
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As Fr. P moved toward the latter stages of identity development, a part of
Fr. P's identity (like the other presidents from religious-affiliated institutions), lies
in feeling a part of, connected to, and answering to the dictates of an order. He, like
Fr. B, seemed to try to balance enacting their spirituality with their religious
identities informed by the Jesuit and Holy Cross practices, respectively. And, from
the quote above from Fr. P, there is a connection to Tisdell's (2000) research
findings where "for many participants, spirituality was about experiences of a
perceived higher power, about an understanding of the wholeness of all creation
and about making ultimate meaning in one's life, which for these participants, was
partially working for social justice" (p. 331 ). With the focus on social justice, Fr. P
was continually renewed by connecting spirit and community through civic
responsibility. Chickering, Dalton, and Stamm (2006) referred to this focus as "a
heightened sense of social responsibility and civic involvement" (p. 180). Fr. P was
demonstrating his belief that this is an important part of higher education and his
role as president in "promoting the public good and making undergraduate
education more engaging and holistic" (Chickering et al., 2006, p. 80). Colby,
Ehrlich, Beaumont, and Stephens (2003) supported that the renewal that Fr. P
experienced through his care and concern for marginalized individuals is necessary
in order to bring moral and civic concerns to the center of academic life.
Fr. B, unlike Sr. K, but very much like Fr. P, and Fr. S, are presidents of
large, private Catholic universities. However, unique to Fr. B when compared to all
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the presidents in the study is that he entered religious life later in life. He had quite
a different awakening on his path to spiritual development as he was a lawyer in the
secular world before entering the priesthood. He said,
I entered the seminary when I was ... as old as they accept people. The issue
ofpriesthood came up a couple of times in my life. In fact, I almost went to
the high school seminary but I wanted a regular high school experience. I
wanted to lead a regular life. And, every time it came up, I always kind of
rejected it because I wanted to be married. I wanted to have a wife and kids.
I wasn 't particularly religious .. .I was Catholic and I practiced my religion
but I wasn 't one ofgreat prayer ....
I was engaged to be married at one time, and dated a number of women I
didn't see seriously, but anyway it didn't work out. I didn't see myself in a
parish either .... I came to understand what it [the priesthood] means and
what I had missed. I practiced law but the priesthood wouldn 't go away. I
found the Holy Cross priesthood attractive - the service, the community, I
could be anywhere with the Holy Cross.
And, then I got the idea I could be a lawyer and a priest; I could use my
legal talents. I entered the seminary with the idea that I wasn 't sure but I
had to find out. I was concerned because I was 35 years old and single and
I didn't want to be a bachelor and I didn't know why. But from the time I
entered the seminary, I had the feeling I belonged. I had been trying to
figure out my identity - how does being a priest fit into the fact that I was a
lawyer. I realized I was all wrong. I was studying to be a priest and I
realized and admitted that my identity is not as a lawyer, my identity was
and is as a priest and that's when I lived at the seminary and it was much
better. I was 40 years old when I was ordained. I certainly never expected
to be president of a university. So, I became president when I was 61 years
old. I never aspired to be president of a university but the fact that it was
the Holy Cross ... makes all the difference in the world. I love what I do and
it's important to me because of that.

When probed about why Fr. B thought he was selected to be president, he
pointed to the school where he is president and the city and state where the school
is located as being his ministry. Like Fr. P, Fr. B considered himself to be a priest
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first and foremost. At the same time, they were both able to integrate their beliefs
and values with their work and what gave them meaning and purpose in life (Myers
et al., 1991). In addition, Fr. B went from the self-reading stage to the selfauthoring stages three and four, respectively of Van Velsor and Drath's (2004)
Adult Development Stages about Self where there are basic assumptions that the
self is to be found in what is read about oneself by others ("self-reading") to being
the author of one's own identity ("self-authoring"). Reflecting the integration in Fr.
B's life and becoming the author if his own identity, Fr. B said,
My identity is of a priest, so I serve in the capacity of a priest which means
that the university is my ministry. My being president is not my job, it's my
life. I know that sounds dramatic, but that's what it is. I don 't have a wife
and family and so life gives me certain opportunities to do things, to have a
schedule that I wouldn 't have ifI had a wife and family. I wouldn't travel as
much or do as much as I'm doing because I'd have other responsibilities.

Being in community, as described by Astin and Astin (2000b) in their
Social Change Model of Leadership Development, seemed to be a very important
aspect of Fr. B's identity and he was asked to elaborate. He explained,
I can be at the office at night ... I can do all types of things at any time of the
day or night. It's important to me because !feel that it's the same way as if
I'm serving a parish - my parish is the university, the students and faculty,
and so I approach it like building a community. Obviously, you have to
approach it as a business as well. The business is the university, but the
overlay of it is that we are a university which is very much tied to being a
Catholic university, and being a Holy Cross university. Part of my job is to
make sure we work hard to have enough Holy Cross tradition on campus, to
be a strong campus community and have a Holy Cross priest present - that
the university reflects who we are as a Catholic university.
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When probed about what kinds of experiences in his life outside of
becoming a priest defined his sense of self and identity and leadership, Fr. B
replied,
I was brought up, and I came from very lower income parents ... who were
very religious people, very giving. I am the first in my family to ever go to
college, and I don't think my dad every made $10,000 a year in his life.
They had very much love for me and their Catholic religion, the church,
taking care of others, being good parents the best way they could was very
much a part of my upbringing. And, yet my life was kind of a different
direction that they couldn 't relate to too much. I became a professor, a
lawyer and it was outside the realm of the world that they lived in. The
simple, caring and loving way they lived their lives very much informed who
Jam.
Dr. C (small, private, Methodist theological university) had his ninth openheart surgery in 2004 and it was about 5 months before he was released from the
hospital. The surgery went well but he had a significant infection and experienced
other complications that surfaced from previous surgeries. When he was released
from the hospital, he returned as chief information officer at a prior university. It
was very hard on him so he decided he would do the job for a year and then retire.
However, at the end of the year, one of the ministers at the United Methodist
Church thought he was too young to retire and suggested he become the president
of the Methodist theological university in this study. Dr. C thought this was totally
impossible given his background and health but the minister put his name in the
application pool and convinced Dr. C to apply.
Like the other presidents in this study, Dr. Chad not sought a presidency
and in fact had turned down several requests for 20 years. At this point in his life,
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Dr. C said, "/ was comfortable being myself" (authentic), and like the other
presidents, wanted to serve a greater good. He said,

I turned them down because I was comfortable being a librarian and chief
information officer. I only applied this time because I thought I wouldn't be
disrupting a job as I was retiring and I didn 't think they would pick me ....
During the interview, they asked me questions and I just answered them
straight out. I didn 't try to be politically correct or anything else. To make a
long story short, this university offered me the job. It turns out the skills I
have are really right for this school. It helped that I had spent a lot of time
being a faculty member and that I was a member of the Divinity School and
a librarian previously. And, I understood the curriculum.
Because Dr. C had not expected to live a long life, he indicated that he did not think
about long-term career plans and was happy to be alive, well and positive.
Dr. R (large, public university) was also about to retire as he had been at a
large public university for 33 years and was abiding the state retirement rules.
Like the other presidents, his presidency was not intentionally planned. But, he was
more deliberate (than the other presidents) about his next phase of life,

I thought if I'm going to retire and go somewhere else after 35 years, the
logical thing is to look for a presidency. I had been doing what I was doing
for so long.
At about the time he was to retire, he was contacted by a search firm for the
presidency of the university in this study and he was offered the position so his path
and professional desires were integrated with his new role as president. This
integration of one's identity with one's professional life is an aspect of spirituality
as it expresses the wholeness oflife when the self is aligned with one's work and
profession (Palmer, 2000).
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Like Fr. B, no one in Dr. R's family ever graduated from college and he did
not receive much guidance or advice. He found a catalogue to and had never heard
of it although it is a highly regarded, well-known private university. Dr. R was very
interested in economics, he noticed that the university's catalogue highlighted a
good economics department. He continued graduate studies at the same university
and went directly to a large, public state university because "it was a job teaching
and I knew that is what I wanted to do. " Even at a relatively young age, Dr. R was
self-aware to the point of integrating (Fowler, 1981; Myers, 1988; Palmer, 2000)
what gave him joy, meaning and purpose (teaching), with his belief systems, his
profession and life's work as described in Myers (1988) OTAID Model. Dr. R did
not think he had a lot of options and wanted to be successful and enjoy his work.
He was promoted to department chair at 31 years old and "/ ended up doing that for
16 years and really quite content.. "
Curiously, seemingly out of character, and unsolicited, Dr. R compared
being the department chair to the priesthood. He continued to reflect self-awareness
and integration of his beliefs and values (golden rule) with the enactment of his
leadership in community with faculty. He seemed to articulate that he had reached
the interindividual stage five in Kegan's (1982) Helix of Evolutionary Truces
(Figure 1) where the individual can truly experience interdependence as the
capstone of autonomy and the foundation of community,
Obviously, it's a little like the priesthood because people bring all their
issues, problems, and challenges to you so it's much more than just
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assigning courses and deciding on salary increases. As a result, I also
learned a lot of lessons beyond the routine. Like when I was 33 years old
and I had to talk to people about salary increases and I decided since I had
no idea what the hell a department chair is supposed to do, that I would try
to apply the golden rule and I would try to be the kind of department chair
that I would want to have and I would measure what I did against the kind
ofperson I wanted to deal with, and so it was clear to me on all things
consequential, that faculty ought to feel that they had a direct relationship
with me. I felt the responsibility to deal with them honestly and directly
because that's what I would have wanted.

Dr. R returned to thinking about his presidency and shared a bit about his values
and beliefs which stemmed from his parents and revealed further integration
between his values and doing what gives him meaning and purpose. He said,
If I had one sort of consistent driving notion, it was that it didn 't make
sense to keep doing things that you don 't like doing. I got that sense from
my parents. You know sometimes you have to do things; you have a sense of
obligation, responsibility. It doesn't mean you don't do things that are hard
or do things that are exhausting but if there is not some kind of motivation
of the positive sort for what you are doing, doing the heavy lifting, then you
are doing the wrong thing, you have to be doing something else.

Fr. S (large, private, Catholic Ignatian university) was approached by the
board to apply for the presidency and after a series of interviews, he was one of two
final candidates and was selected. What makes Fr. S unique among the presidents is
that he is the only alumnus who is also the president. He said,
I was 45 years old at that time. My qualifications were certainly not
ideal .. .from the vantage point of administration. I'm an entrepreneur .. .I
started institutes, had a Chair ofProfessional Ethics ... and taught
philosophy but I ran and started departments too. I think I came on people's
radar screens because I knew half of the people on the board and directly
or indirectly because of all the work I was doing, and they viewed me as an
interesting young entrepreneurial leader with a very strong sense of the
Jesuit mission.
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Fr. S was primarily motivated to start an Ignatius retreat program while at another
religious-affiliated university and said,

You know that made faith a great idea for a core cluster program .... I had
this whole curriculum worked out about spiritual leadership which I wrote
while at a different university and I thought this book needs to get out there
so I went to Google and Gates and offered them to come to a good ethical
leadership seminar and that opened the door to building the program.
Unlike all the other presidents except Dr. R, Fr. S aspired to leadership and to the
notion of a presidency and did not want to be a leader just to be a leader. Like the
other presidents, he wanted to commit himself to something greater, and to work
toward what Palmer (2000) referred to as a larger purpose in life. He recalled,

What was important to me was to create think-tank institutes which would
really make a difference to cultures in the world. I wanted to be a leader to
make a positive difference in the world.
Like all the other presidents, Fr. S envisioned his role as being a means to a greater
good. He shared that he joined the Ignatian Jesuit order because he could see that
they were inventing things and they were changing culture which intrigued him. He
was very passionate about his vocation,

I joined [the priesthood] because I wanted that function. I love my
priesthood but I also love very much building, cultural influencing,
educational aspects of the Jesuits, which is very inspiring to me. I could see
myself being like that and I ran away from that for a whole year because I
really didn 't think in those terms.
Like Fr. B, Fr. S revealed the struggle that ensued based on his evolving concept of
himself from self-reading to self-authoring to self-revising (Van Velsor & Drath,
2004). Kegan (1982, 1984) referred to these adult development beliefs and stages

158
about the self as "interpersonal," "institutional" to "interindividual," respectively.
As can be seen in Table 4, the stages evolve from taking for granted as true and
beyond question one's identity based on how it is understood or read by others, to
being able to reflect on and call into question childhood assumptions about the self,
to ultimately creating a complete identity from standards that are totally selfgenerated. Fr. S eloquently expressed his self-awareness and identity development,

I had preconceived ideas of who I was and who I am supposed to be and
you know my dad was extremely happily married, so I always thought I
should be happily married. I love my brothers and sister so having kids
would have been a real plus for me. So that was an inhibition of mine
because I didn 't want to give that up. But, the other side of me imagined
what giving your whole life to a mission would be like and tnjluencing the
culture and kingdom of God and making a positive difference to people and
having an influence on the way they hope, the hope that they hold out for
themselves and the world. That I could be an instrument by giving my life
over to making a positive difference was for me, the truth.
Fr. S beamed when he talked about his path in the world as a Jesuit, a
teacher and a president. He continued and laughed as he recalled this episode in his
life,

I thought I would go in and explore being a Jesuit priest so I went to the
vocation director and Fr. L asked me how long I had been thinking about
this. I said a couple of weeks and he started laughing and challenged me
about what I knew about the vow ofpoverty, chastity and obedience, and I
said I know you have to do all those things.
Fr. 0, who served as a coauthor and coeditor (Van Velsor & Drath, 2004) to the
development of Fr. S and his life, gave Fr. S some books to read and instructed him
to pray and return. Fr. Shad been going to daily mass for a couple of years
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beforehand and continued. At this point in Fr. S's life, he felt all the things that
were important to him started coming together. He brightened as he said,

My life was a triangulation of the metaphysics, teaching, daily mass, and
the holy spirit wasjust getting a hold of me. Just like I've been an idealist
from day one, you know once your heart is on fire there is no turning back.
Fr. L finally said okay I'll send you down to the novitiate ... and the minute I
walked through that door, I was in consolation, and I mean spiritual
consolation.
Fr. S offered a deeper description of the above experience and responded with a
level of sensitivity akin to what Khan (1998) described as "once the eyes of the
heart are open, inan begins to read every leaf of the tree as a page of the sacred
book" (p. 111 ). Fr. S revealed his spirituality,

I knew right away that I felt at home, I felt no alienation. Whatever kind of
anxieties might have been present in my life they were removed walking
through that door. They put me in a room that was an old high school ... and
basically they had an art room, a painting room and that's where they put
me up in the night. It smelled like paint and turpentine, it was painted
purple and by all standards I should have hated that room. I slept on a cot,
not a bed, and I was just higher than a kite in complete spiritual
consolation. I was so happy, so un-alienated, so at home, so connected and
then I just thought this is where I am supposed to be. I wasn 't reflective at
the time .... Looking back, it was just like being at home with God and ... that
is so powerful because it took away feelings of my own self-alienation and
feelings that everything depended on me. I also had feelings of deep
skepticism that even though there is light, there's an awful darkness out
there and I would be very weary and suspicious about human nature.
When asked the origin of what Palmer (2000) referred to as the dark shadows or
negative feelings of self-alienation, that everything depended on him, deep
skepticism, and suspicion about human nature, Fr. S attributed them to working for
public accounting where he was "ego-driven" and "selfish." He said,
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I didn't have a very good understandin g ofhuman suffering at that time and
1 try to reconcile this with the unconditional love of God. At the novitiate, I
felt like I was really home, almost safe ... it was something that replaced my
need for control and I would call that consolation, a feeling or sense of
being at home with God ... it is sort of like C.S. Lewis describes it in Pride
and Joy. It does have an element ofjoy in it but it has an element of the holy
in it, like Rudolph Otto described in The Idea of the Holy. And, it also has
an element of what Evelyn Underhill would call the unitive where you feel
like you are in unity with everything that is which is the release or absence
of alienation from self and others. For me, it's all hyphenated together,
peace, joy, unity and holiness and sacredness and love, and the hypen is
home. The acute sense ofhome is God so whether you say it feels like love
or it feels like home plus love or joy and love -- that would be what
Underhill is expressing. Ifyou put all these things together, there is a
genuine spiritual experience so that the foundation of the spiritual life of
human beings is not merely that we have the desire for perfect and
unconditiona l love, goodness, beauty, and justice. It's also the fact that God
comes to us in consolation which I wrote about bi chapter 5 of my book on
spirituality and leadership.

In reviewing chapter 5 (of F. S's book on spirituality and leadership), it describes
ordinary consolation and extraordinary consolation. Extraordinary consolation is
described as the feeling of heightened elation, a transcendent feeling that there is
something greater in the universe and one is unconditionally loved. Fr. Swenton to
say that there are other kinds of consolations that are in between the ordinary
consolation and extraordinary consolation, such as a feeling of "being at home and
feeling comfortable, safe and joyful. " When comparing these feelings to what he

experienced at the novitiate and the connection to leadership, Fr. S added,
I felt the physical release of stress, like a release from pressure but also of
being at home and of being in unity with all things, which released me from
any kind of self-alienation. The connection to leadership is that it makes you
feel supremely confident because you recognize you are not totally
confident. It's an oxymoron in that, by giving all these feelings up or
offering them up which you might think would make you feel less in control
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actually make you feel more confident. Confidence resides in being at home
with the one you love whether that's a mentor or a spouse or parent. You 're
very confident of this love, which is evidence of the divinity ofJesus and the
unconditional love of God. The fact that you can sense that quite directly in
the feeling of consolation makes it feel like home.
Fr. S's description of what he was experiencing is suggested by Palmer (2000) to
be the striving to uncover one's own spiritual nature which may open their and
other's capacities for compassion and love. Palmer (2000) has pointed leaders
toward formation and reformation of the human heart from all (such as fear and
insecurity) that deforms the heart. Fr. S articulated in the above passage the
fundamental factors that Palmer (2000) suggested are needed in reforming the
human heart such as consciousness, human awareness, thought and spirit. In
addition, Fr. S was discovering his deepest identity that Palmer ( 1998) spoke of as
a process of taking off the masks that are not our own. As Palmer (2000) described,
there can be darkness, a treacherous journey of loneliness and depression and
emptiness. The negative state ceases only when one comes into selfhood which is a
shedding of a false identity and when one finds a vocation that is aligned with one's
authentic self and gives meaning, purpose and direction to life. Palmer (2000)
elucidated the point,
Our deepest calling is to grow into our authentic selfhood, whether or not it
conforms to some image of who we ought to be. As we do so, we will not
only find the joy that every human seeks - we also find our path toward
authentic service to the world. (p. 16)
Finally, of all the presidents in this study, Fr. S described his spirituality as
a result of "transcendent experiences with God." And, several of his experiences
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allude to the specific outcomes or shadows that they overcame and that Palmer
(2000) referred to as insecurity about identity and worth, belief that the universe is
a battleground and hostile to human interests, functional atheism (ultimate
responsibility where the answers rest with the leader), and fear of the natural chaos
of life. These negative outcomes occur when leaders do not lead with an integrated
life and are highlighted and synthesized in this paper.
In addition to the awakening of spiritual roots toward the path to
presidency, some of the presidents were influenced by strong mentorship where
positive and negative lessons (what not to do) were learned which informed their
identity and leadership.

Mentors and Support Systems
Dr. R (large, public university) and Fr. P (large, private, Catholic Jesuit
university) were straightforward and clear that they did not think they had mentors
that led them to the presidency. However, the other presidents cited the support,
guidance, friendship, and love that gave them strength in times of crises which
helped them overcome some of the challenges in life and leadership. Because Dr. R
represents the large public institution and Fr. P represents the large private,
religious-affiliated university, a conclusion could not be drawn from this variance
in their responses. As Fr. P takes his vocation directly from the Jesuit order which
is known for its guidance and mentorship of the members of the order, Fr. P's lack
of mentors came as a surprise. However, overall, the theme of mentorship was
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strong in the interviews and part of understanding their path to presidency, identity
development and the connection to spirituality and leadership.
The theme of mentorship is important to this study because it is an aspect of
spiritual attainment in identity and adult development that can reform or deform
one's leadership. In effect, Van Velsor and Drath's (2004) self-authoring and selfrevising stages and Kegan's (1982) institutional and interindividual (stages 4 and 5,
respectively) suggest that the lessons from mentors can be part of a leader moving
from a state when one takes for granted as true beyond question a mentor's
view/assessment of one's identity, to where one creates one's own identity
according to self-generating standards. And, the authors suggested a mentor can
help reform (positive lessons) or deform (negative lessons). When one is able to
reflect on and call into question the role mentors play and important ideas and
values they project onto one's identity, one can begin to revise his or her sense of
self and be responsible for continuously recreating congruence between others'
view/assessments and one's own identity. When this happens, the authors suggest,
there can be congruence in life and work where meaning and purpose are achieved.
And, part of the definition of spirituality (Love & Talbot, 1999) adopted for
this study which informed, in part the interview questions, mentorship plays an
important part. The definition suggests that spirituality is the development of
greater connectedness to self and others (mentors) through relationships and union
with community and for the process of deriving meaning, purpose and direction in
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one's life. An additional aspect of mentorship is the reciprocity between the mentor
and mentee or protege. Penner (2001) suggested that the mentor may be enriched
by helping someone with identity development. The mentor may help the mentee
grow and succeed by encouraging the mentee to ask important life questions related
to meaning and purpose and to reflect and understand what gives the mentee joy
and fulfillment. Furthermore, the mentee may be enriched by receiving the
mentor's wisdom, guidance, and genuine care and concern. This could be
especially important for the mentee's identity, spiritual and leadership development
whether the relationship is between faculty members, faculty and students,
presidents and faculty, and/or presidents and students.
An area in which mentors play a critical role to identity development,
spirituality and leadership that all but one (Fr. P) of the presidents experienced is
identified by Kazanjian and Laurence (2000),
It is to offer support to individuals in pursuing the important task of

defining and focusing an early design of their life structure and then to
sustain those persons' motivation to give their life structure adequate
expression .... Mentors are those who can provide guidance and can convey
the message that we are all engaged in a quest for the realization of our
aspirations while caring for the effects on other people's lives. This basic
empathy is essential in the arts of both education and healing. Mentoring
requires a great deal of vision, honesty, and willingness to engage. (p. 54)
As Kazanjian and Laurence (2000), Penner (2001), and Tisdell (2003)
suggested, the importance of mentorship and support systems as it relates to
identity, spiritual and leadership development of individuals in higher education
lies in the benefits of working in an environment that has an ethos of being helpful,
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providing access to information, introductions to persons who may help them along
the way of life, potential for deeper friendships, and increased opportunities for rich
and meaningful dialogue that might encourage answers to questions of self,
meaning and purpose and one's spiritual quest for transcendence.
The presidents' responses to set one of the interview questions (see
Appendix B) that related to the theme of mentorship are captured below. Their
responses and the findings serve to understand further the path to their presidencies,
their identity and spiritual development and the effects on their leadership.
Sr. K (small, private, Catholic heritage university) received her Ph.D. from
a religious-affiliated school and worked with Howard Bowen who was her advisor.
Peter Drucker was on her doctoral committee. They proved to be great mentors to
her which ultimately inspired her to put the theoretical conclusions of her
dissertation into practice as the founding president of university where she is
president. The crux of her dissertation was to identify traits "in a conflict

experience for students from Native American cultures ... between the tribal
members and typical white folk in colleges and universities. "Two years later, Sr.
K's Native-American friends, J and W inspired and encouraged her to help start a
new institution founded on the theoretical conclusion of her dissertation. Many
obstacles and arguments with J and W ensued in part, because of Sr. K's fears that
relate to what Palmer (2000) referred to as fears of failure and lack of self-worth
and identity. These fears were expressed by Sr. K by second-guessing her abilities
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and questioning the validity of the high regard others held for her. Sr. K's
connection to and mentorship by the sisters was a significant aspect to what served
to boost her morale, sense of positive self and ultimately helped shape her sense of
identity. She said, "I remember a time when I said to Sr. M, one of my mentors,
'Are you out ofyour tree? I can't start a university.'"

Sr. K continued to doubt herself and her abilities as she did not have a
doctorate, and never taught full time at a university. Sr. M kept after Sr. K until Sr.
K applied and was selected by the faculty to be the president. Sr. K placed great
importance on the mentorship she received throughout her life. She said,
Once again, there were two sisters by my side with many students to attend
to. I would say that Sr. M took a big risk taking someone like me without
any experience but she was good at encouraging me, she was a really good
mentor. And, J and Wcertainly were mentors. And, there was a sister who
had been the dean of students at another university and she was a coach to
me, she was on the administration team for the sisters. She had been a
really close friend, older than I by 13 or 14 years, but very supportive and I
could really cry on her shoulder ... and she was very encouraging. She
became the provincial and was very influential on me. She was in charge of
the younger sisters.

Sr. K cited that her mentors and support systems were important to who she
is and the path that her life took. She told a poignant story about Sr. Y who "was
one of those renaissance people." Sr. K added,
There was an incident that influenced me a lot and I think it was my senior
year at a Catholic academy when I was coming down the hall and Sr. Y was
crying. I'd never seen her cry .... C, a girl in our class who was an only child
was not going to finish high school. What I was impressed with was that Sr.
Y ... cared and I saw how much education could mean to a young person ....
Another sister who influenced me had a buoyant spirit. She could laugh
about things and I just liked her a lot.
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A unique finding is that while Sr. K was talking solely about mentors in her
life and the positive role they played in her identity, it was as if she was
categorizing God as one of her mentors. Immediately after telling the above story,
Sr. K revealed her strong spiritual identity and her ability to revise her sense of self
(Van Velsor & Drath, 2004) with a call from God,

I give my life back to God for everything God has done for me. I wanted to
be a missionary. But, because I had asthma, I wasn 't supposed to be a
missionary. I was crushed. So, I was devastated by that but as I tried to
pray through it, I felt a call like God was saying, "You do know of other
sisters, do what you are good at, you are very smart, you are a natural
teacher. "And, so, it was more of a spiritual experience.
Fr. P (large, private, Catholic Jesuit university), on the other hand, said "the

roots of my identity and spirituality lie solely in being a Jesuit, with values on
social justice and educating the whole person, rather than from mentorship from
any one person or teacher. " He had not had any experience as an administrator and
did not cite mentorship related to what informed his identity, spirituality or
leadership.
Fr. B (large, private, Catholic Holy Cross university) considered all the
Holy Cross priests whom he met or with whom he lived in "community as

associates and mentors on my atypical journey to the priesthood. " Like Fr. P and
Dr. R, Fr. B identified a strong sense ofresponsibility as a belief or value that
guided his life and leadership. However, unlike Fr. P and Dr. R, Fr. B's (and the
three other presidents from religious-affiliated schools) understanding and sense of
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his leadership around the value of being responsible emanated from the teachings
of mentors from their religious orders.
For Fr. B, the value of responsibility (gained from Holy Cross mentors)
manifested itself by being present on campus (when not traveling) and visiting with
everyone. Fr. B referred to this as creating community on campus. On mentorship
and the connection to leadership, Fr. B said,
Of all the people I worked with, who I have seen, there are good leaders,
some have strengths in some areas but I think my own sense of leadership
comes from the Holy Cross leaders who have preceded me, those I've
worked with over the years.
Dr. C (small, private, Methodist theological university) offered that he had
many good mentors. One was the father of the minister who nominated Dr. C for
the presidency of the university. On the importance of this particular mentor, Dr. C
said,
He was a real renegade, a great mentor because he never did things the
normal way and was never restrained by convention or what people think
you could or could not do. He had some colossally bad ideas but some
colossally good ideas and I learned just as much what to do as what not to
do .... I learned my own productivity was not to abide conventions so much
and there are consequences for judgments especially ifyou 're not going to
abide conventions. I learned that ifyou 're really going to take risks, you
have to do some discernment about the risks before you take them on.
The above passage reflects the adult development models of Van Velsor
and Drath (2004) and Kegan (1982, 1994) in that Dr. C brought his self-authored
goals, viewpoints and priorities into alignment with those of one his mentors in the
context of the work at hand.
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Dr. R (large, public university) did not have a positive role model as a
mentor because his predecessor at a prior university where he was chair would
''play games with the teaching schedule and no one knew what everyone else was
teaching. " Dr. R pointed to practical and secular notions of what he gleaned from
the negative lessons, yet concluded with a connection to his sense of himself and
his identity in understanding the kind of person and leader he wanted to be. He
said,
Basically what I learned was as a department chair.... Most ofmy lessons
were negative lessons. I mostly saw people who I didn 't think were doing
what they ought to be doing and I paid attention to what they were doing
and what they weren 't doing and what I thought were the traps they were in
that I wasn 't going to get in. It was the usual all-boy network and
everything was secret so my instincts were that secret is bad, openness is
good, and transparency is good. Basically being the kind ofperson in that
position that you would want to be working with became the model for me.
And, even though Dr. R's identity and leadership were informed by negative
lessons, this was a form of reverse mentorship as he learned from others what not
to do. Like the other presidents, he demonstrated that he was able to self-author and
rewrite (Van Velsor & Drath, 2004) his identity based on the kind of person he
knew he did not want to be.
Fr. S (large, private, Catholic Ignatian University) cited a fellow priest at
another university as his main mentor from whom he learned quite a bit. He said
that his colleague and priest helped him frame his thinking on leadership and bring
it to companies like Boeing and Caterpillar. Fr. S described the mentor relationship
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with the fellow priest who had more experience and wisdom (qualities of mentors
as described by Penner, 2001) as follows,

He taught me to think more like an entrepreneur, he taught me about
collaboration and partnerships to bring ethics to the companies ... and
frankly, his friendship. He introduced me to all kinds of different people and
especially to the international community. I would have never gotten to talk
to Tony Blair's cabinet if not for his mentorship or to the leadership of
Costa Rica.
Fr. S described another mentor and made connections to community, collaboration
and building constituencies which Astin and Astin (2000a, 2000b) identified as
three important areas of engaging higher education in social change leadership. Fr.
S indicated that the mentor had a positive affect on his leadership,

There 's the current academic vice president ... I learned a lot from him
about process and communication. He's been exceptionally helpful to me.
An example is that the driver personality in me wants to get to goal at all
times. I had to learn that the shortest distance between two points is not a
straight line. Ifyou have a good idea, you have to fit it into the overall
vision of the university, you have to show how it's going to benefit all
constituencies, not just the students, but faculty and then you have to get out
and communicate, communicate, communicate. It think it takes five times
more effort and time because you have to get out there, answer everybody's
questions, put yourself out there and it's extremely humbling when people
can be nasty. Humility is the greatest thing in the world. It allows you to
gain respect while you humbly bypass the rudeness or nastiness by
responding politely and calmly. I learned the importance ofpatience,
communication and building relationships from the academic vice president
and I would say he's been a mentor to me in this regard, guiding me in
these areas of leadership that were not natural to me but necessary.
In addition to the Fr. S's mentorship lessons, the above passage from Fr. S
exemplifies the groundwork for Van V elsor and Drath (2004) which was based on
their definition of development. They referred to a person developing as a leader by
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way of individuals interpreting the meaning of life events. Fr. S developmentally
changed because there were shifts in the way he fundamentally understood himself
and what it meant for him as a leader. The connection to this theoretical model is
that Fr. S learned from his mentors about his own leadership (what it is, the
characteristics for him to be an effective leader and what would cause him to be
derailed as a leader). He acquired a leadership approach that for him (framed by
him and limited by his interpretations) was what he was willing to abide and made
changes (revisions) in his himself and his leadership that he was willing and able to
make (given the evolution of his identity development). Hence, Fr. S was open to
being more collaborative by working with individuals from the international
community (broadening his horizons), by exercising more patience, communicating
more openly and regularly, and building relationships.
The influences on the presidents' identity and adult development, their
experiences and actions affecting the path to presidency led directly to the next
questions (5-7) in set one which focused on understanding their leadership and
connections they made to their identity and spirituality. Like the previous section of
this study, the questions are grouped together and the responses are categorized to
frame the emergent themes in the next section. The overarching themes under
Leadership Formation are Crisis, Integration of Faith and Values, and Enactment of
Beliefs. The questions are:
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5. Who or what informed your ideas about your understanding of your
leadership?
6. How would you define or describe your sense of leadership?
7. Can you think of a time (an example) when you had to make a major
leadership decision? How did you approach it? What was the experience
like and how did you come to process it and act on it?
Also, all of the interview questions (1-9) in set two were follow-up
questions (see Appendix B) that allowed the presidents to elaborate on any
connections between their experiences (that they shared from the first set of
questions), their definition of sense of self and their understanding of their
leadership as president. The responses from interview questions 5-7 of set one and
responses to all of the interview questions ( 1-9) from set two were analyzed and
categorized into the emergent themes mentioned above. Because the responses to
questions 1-9 in set two served to further explore the responses to questions in set
one, the responses are grouped together (in the next sections) to give more
coherence to the study.
This part of the study elicited the longest responses to the interview
questions. At this point in the interview process, all of the presidents seemed more
comfortable and open. Three of the presidents from religious orders, Sr. K (small,
private Catholic heritage university), Fr. B (large, private Catholic Holy Cross
university) and Fr. S (large, private Catholic Ignatian university) seemed especially
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engaged and enthused by the topic of the study. The findings about leadership
formation are identified and explored in the next section.

Leadership Formation: Theoretical Connections
The purpose of this section is to identify the key findings from the
interview questions and make connections to the literature about the spiritual
dimension of leadership of the presidents within their institutions/settings. This is
important to the study because aspects of the presidents' stories, particularly relate
to the effect on their spirituality, identity development and leadership. In addition,
the literature supports the themes (explored in the subsequent sections) that
surfaced from the interviews: Crisis (physical, conscience, and spiritual),
Integration of Faith and Values and Enactment of Beliefs (enablers and disablers).
While the connections will be made between several models and authors' works to
the presidents' responses, the two predominant models that support the findings
here are Satir's (1987) Five Stage Model of Transition (Figure 2), Astin and Astin's
(2000b) Social Change Model of Leadership (see Figure 3).
The crises (theme in the following section) and subsequent leadership
development experienced by the presidents, and examples they offered are reflected
especially in Satir's (1987) Five Stage Model of Transition. In addition, this model
characterizes an organizational climate that encourages the whole self to be
realized, where one's faith and values can be integrated and where spirituality can
be enacted.
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Satir's (1987) Five Stage Model of Transition sugge~ts a way to think about
organizational climate and the contribution of the spiritual dimension through
identity development within settings. According to Satir's (1987) model, the
smooth-running, predictable patterns of living, thinking and behaving get disrupted
by a foreign element in the environment. This event or discovery in the
environment disrupts the status quo. It can be external event such a job change
(experienced by all the presidents), politics of a stressful situation (especially
experienced by Dr.Rat a large public university where he was dean before
becoming president of the large, public university), injury or illness (experienced
by Sr. K at the small, private, Catholic heritage university and Dr. C at the small
Methodist university), or a family crisis (especially experienced by Fr.Bat the
large, private Catholic Holy Cross university). And, the event or discovery can be
an internal shift in frame of reference or a conscious decision to make a change
(experienced by all the presidents).The immediate consequence according to Satir.
(1987) and the model is often chaos in the environment. Confusion, disorder,
hopelessness, a feeling of being stuck, anxiety and fear are some of the emotional
counterparts that were revealed in the presidents' responses.
Satir ( 1987) suggested that the path out of chaos requires a setting of
institutional leadership support and practice where the self can be nurtured for
development and growth to occur. The responses from three of the presidents in
particular (Sr. K, Fr. B, and Fr. S) reflect spirituality in that there are more complex
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ways to understand themselves and new perspectives on other individuals and on
society (Satir, 1987, p. 49). There was evidence from the responses of increased
self-awareness, introspection, self-care, and self-coaching which served to help the
three presidents overcome the crises and grow and develop which informed how
they led as presidents. As a result and in time, the presidents mentioned above
reached a new level of integration and a higher level of development as Satir' s
(1987) model suggests.
Astin and Astin's (2000b) model connects the individual, the group and
society to model of leadership in an environment that is conducive to forming
relationships, creating community and the growth of self (all aspects of
spirituality). All of the presidents and especially Fr.Band Fr. P (large, private
Catholic universities) were concerned about creating community on their campuses
and for Fr. P, he wanted to build a campus community that served the larger
community of "marginalized people all over the world."
The next section focuses on citing the interview responses around the theme
of Crisis and the specific literature connected to the findings.

Crisis: Physical, Conscience and Spiritual
Sr. K (small, private, Catholic heritage university) indicated that her
leadership changed drastically over the years and she seemed convinced that the
crises she faced are what changed her understanding of her identity and leadership.
There were several crises in Sr. Kathleen's life and work as she described,
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My understanding of my leadership was that I had to get the work done.
But, there were numerous crises in the institution having to do with money.
We had to ask the administrators, and then ultimately the faculty to delay
cashing their paychecks .... I felt that it was my job to worry about this with
the business office and maybe a couple ofpeople on the board. We had to
tell the faculty what was going on and there was a huge outcry probably
based on other aspects of my leadership at the time. I think I asked for their
input, but I didn 't share a lot and they were really angry. I found a
consultant who helped me understand myself and my leadership better. We
had a retreat and he talked to people first and realized that the organization
was falling apart. Not only did we have the financial problem but there was
a crisis at hand. He told me that I should be willing to listen to what the
criticisms were and be willing to apologize.
It was very humbling. It was a kind of evolution, more than an evolution. I
would say it was a wide right turn to my leadership. I had a better idea that
leadership involved getting a lot of input from people and including people
as far as I could but that I had to act on the input more quickly and make
quicker decisions. I learned that it may be the wrong decision but that it's
okay .... That was a whole different course for me to take. I felt we were so
close to being on the brink offailure that we couldn't make any mistakes.
There was no leeway but I gradually learned that sometimes it's more
important to make a decision instead of holding back and being frightened
offailure. I really had to learn that you can move an institution even if
everyone isn't going in the same direction at once.
The above quote exemplifies Sr. K's reflection on her fears of failure and a
need for perfection which were at the center of her crisis, and identity and spiritual
development. Sr. K was experiencing what Palmer (2000) referred to as one of the
dark shadows called functional atheism which is the belief that ultimate
responsibility for everything rests with the leader. This is the unconscious,
unexamined conviction that the leader is the cause of all positive occurrences. This
shadow may cause the leader to impose his or her will on others, stressing
relationships and creating bitterness in the leader as well as others. When leaders
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begin to recognize that they do not have the answers to all situations, nor that their
will can be imposed on others, bitterness can set in. As a result, leaders and their
colleagues may experience burnout.
Also, the situation that Sr. K faced demonstrates what Satir's (1987) model
refers to as the point of chaos in the institution and the new level of integration of
her leadership with what the institution and the members of the institution needed.
In relation to Sr. K's identity, she responded that she thought it affected her
spiritually,
I think my prayer life was okay. God still wants this institution to exist and I
was praying/or guidance to know in my heart of hearts that God was
saying yes, you need to keep doing this or that I needed to get out of it now.
Then, something would happen like I would run into a student and our
students are so remarkable and they are putting so much into it and I didn 't
want to be a quitter, and .. .l wanted to look good.

Sr. K was very pensive as though she was deciding whether or not to share
something crucial to her identity, spirituality and leadership. Then, she looked up
and shared that the experience and the crisis helped her to revise her understanding
of herself which is aligned with the self-revising stage described by Van Velsor and
Drath (2004) the interindividual level of adult and identity development described
by Kegan (1982, 1994),
You know, a part of my spiritual story in this job would be connected to
when I had breast cancer in 1990 and I was trying to figure out how to deal
with that in the midst of this job. I had a lumpectomy. It was in the lymph
nodes ... and it was the highest grade in terms ofgrowth. I had to have very
intense chemotherapy. I had a wonderful doctor in the oncology clinic in
Yakima who specialized in blood cancers, so he saw me through this crisis.
I asked Dr. H ifI should stop working and he encouraged me to keep
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working and figure out my job so I could do a lot less work as it progressed
because I was going to get more tired and have bad side effects. So, then I
called the consultant back and he talked to about 4 to 5 people. His
suggestion to me was to ask each of them what they could do while I am
sick that would lessen my work load. I brought them in the day before the
surgery....
So, you know, spiritually, that was really a very difficult time for me. To be
honest, I felt God. It is interesting somebody asked me after the diagnosis if
I was mad at God. Oh my God, I felt God was crying for me .... That
experience with chemo and radiation lasted a year and my return was
gradual and I just focused on what I could get done from day to day at the
office. I think most people who have had cancer will tell you that it changed
their life in a good way. It made them a better person. And, there were some
personal battles, personal breakthroughs for me that I needed to make and I
didn't really know I needed to make until I got cancer.
In describing the experience in terms of how it affected her leadership,
again Sr. K referred to a need for perfection and that leadership depended on her
alone which are described as the negative outcomes of the dark shadows by Palmer
(2000). Sr. K said,
I think it had to do with learning not to demand perfection of myself and of
others. I learned to be more accepting of where they were, what they could
do, and what they couldn 't do ... .I think a key part of my leadership is belief
that you build on people's hopes and strengths. You try to identify what they
are good at and you try to put them in a position where they can use those
skills and you try to give them lots ofpositive reinforcement. It's not that
you don 't try to point out the things that need improvement but you don 't
look for perfect people. You don 't treat people as ifyou are expecting them
to be perfect and that comes from starting to think I am not perfect ....
But, of course, when you are operating out of thinking you have to be
perfect, it's really because you are afraid of how imperfect you are and you
are afraid to say I really am imperfect as a person and I'm a human being
who is only able to do half a day's work. I learned that it's okay not to know
all the answers. There were some things in my childhood and in my family
life that really influenced how I was and my emphasis on perfection so I
needed to work through that and I did ... .In a way, I think I hit a crisis of
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identity before I got the cancer and then I think I was at a point when I·
wasn 't able to fight the cancer cells that pop up in our bodies all the time ....
When it got past a certain point, it became a medical issue.
At this point in the interview with Sr. K, there was a feeling that there was
something that she could share that was still unsaid so she was asked what she
noticed at this time in her life about her identity and leadership. She responded,
It was quite a psychological barrier to think about and it had to do with I
didn't realize how much I had identified who I was with my job. You know
having a 24-hour day or 80-hour week just to keep things going, and that
had been the case for 9 or 10 years, I had to step back and say, "No, that is
not who I am. "I am a person with many dimensions and my job was only
one .... So, I started to hire good people and started to be more a facilitator
and I learned to inspire others without sounding like it's a bunch of cliches.
It doesn't come quite so naturally to me so I called and started The
President's Breakfast. All the employees are invited where we give kudos
and congratulations to people for things well done.
Last year what I did was try to tell stories from the first couple ofyears. I
tried to bring in just a little spiritual part to that, mentioning God
somewhere in it but being very aware that I've got people in front of me that
have different spiritual backgrounds .... You know, in rural areas, churches
are a big deal so most people have some and I give something from
scriptures. Usually, it has something to do with a topic that I need to talk
with them as employees, like how important excellence is in what they are
doing. Then, I try to tie that in with some stories that are inspirational that
happened during some part of the history of the school .... Then, I offer
something spiritual that ties how they would think about themselves. The
last thing that we do is getting together in groups to visit. One time I
remember we had a couple ofpeople who shared their family and what to
do when somebody dies. They were discussing tradition and because we
have people from different cultures, it was just filled with trust among
people .... They expect me to build in time for something inspirational and
that has really helped me too.
Sr. K's confusion, anxieties and fears are some of the emotional counterparts to the
crises or chaos. As Satir's (1987) model suggests, the path out of chaos requires a
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setting of institutional leadership, support and practice where the self can be
nurtured for development and growth to occur. Support came from other people
(colleagues, some of whom were mentors and friends) and instituting new practices
which led to a new level of integration, a higher level of development which then
became a new status quo (Satir, 1987, p. 478). Sr. K did not ignore the foreign
elements (Satir, 1987). Rather, she welcomed the spiritual dimension of her identity
to be realized and learned, and practiced new orientations and behaviors (for her
own development as well as for others) required to achieve more complex, mature
integration of self (Satir, 1987, p. 479). And, as Astin and Astin (2000b) described
in their model ofleadership change, Sr. K was addressing the spiritual dimension of
her leadership against the backdrop of the internal (fears, insecurity, anxiety and
physical illness) and external problems such as collaboration with others at the
university.
Fr. P (large, private, Catholic Jesuit university) was interviewed the day
after interviewing Sr. K. The interviews proved to be quite a contrast in style,
manner, experiences, and responses. Whereas Sr. K was reflective, soft-spoken, and
humble, Fr. P was matter of fact, direct, and strong-voiced. While Sr. K made
connections to her childhood experiences and crises that informed her identity,
spirituality and leadership, Fr. P focused more on the importance of serving a
greater good, and having meaning and purpose to serve the poor and marginalized.
While Sr. K focused on her own identity and leadership, Fr. P was concerned that
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political leaders and policies were not aligned with the needs of the
disenfranchised, especially in Latin and Central America. He wanted the university
and its students to enact in their daily lives the mission of serving the underserved
and be engaged with political and cultural issues affecting the marginalized. While
Sr. K spoke specifically about her fellow sisters in the order as being mentors and
friends in her life and leadership, Fr. P spoke less about personal stories and
experiences, and more about the Jesuit order's mission and its importance in
making the world a better place. It is not known if this could be related to
differences in gender, religious order, size and type of school, location, profile of
students, or the wealth and prestige of the school. Fr. P focused on what he referred
to as "humanized leadership, "and described it as "an enhanced sense of
responsibility that focuses on volunteer work." He went on to describe his
understanding of his leadership,
My leadership isn't just rhetoric. These kinds ofsensivities are caught by
being in direct contact with the world, especially the marginalized. It's
quite central for students to witness that the university has devoted
significant time and energy to creating retreats to other countries where we
can volunteer and get in touch with people's deepest hopes and desires and
articulate them in our work. I think my leadership is about inspiration and
it's about vision, not only intelligence.
Fr. P's identity and leadership formation was influenced by his Jesuit training. A
particular aspect of the Jesuit theology that seems to have informed F. P's
leadership is his understanding, sympathy, care, concern and compassion for the
disenfranchised cultures and groups. In addition, his affiliation with the 1960s era
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affects his view of himself, of others (especially the marginalized in Latin and
Central America) and of his leadership (Phinney, 1992; Sevig, 1993; Sue & Sue,
1998; Tisdell, 2003). And, while there was no identified crisis in Fr. P's life, when
asked if there were any seminal experiences that affected him and may have
informed his leadership, Fr. P looked pensively and with great conviction, said,

I am part of the sixties, the Vietnam War, part ofKennedy and all the global
events that called everybody to increase their awareness that the majority of
the world was quite marginalized. That was certainly an influence as was
our own Jesuit church. Jesus associated with, and was attacked for
associating with different types ofpeople; imposters, tax collectors, sick
people, and everybody who attacked him. I believe you are not supposed to
wash your hands of those who attack you but rather talk to them. A Catholic
university is, as Pope John Paul II said in his Ex Corde Ecclesiae, the
privileged place where faith engages with culture. So, for example, if
abortion is the critical issue in politics, then it is also critical to culture.
And, the university is in the place where religion engages the issue.

In contrast to Fr. B (large, private Catholic Holy Cross university), Fr. P's
interpretation of his Jesuit training resulted in a different view of his spirituality and
leadership,

A very concrete example is the production of The Vagina Monologues on
campus. Every year, I get thousands of emails from Catholics who make
this production a litmus test for the Catholic character of the University.
Most of them, I'm sure never even read them, and my response is that this
production is about women, about violence, and if we 're going to engage
those issues because it exists in our culture, then this is how we do it. You
can't tell people we 're not going to talk about the issue because we don't
like it or because we don 't like the language. I believe that if we take
seriously that the state engages in culture, that religion and state are
partners and not enemies, then you have to pay the price for promoting
inner values.
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Further reflecting the influence of the 1960s on Fr. P's responses, he continued to
articulate the care for persons of all races, religions and cultures. Hill Collins
(1998) referred to this as "spirituality ... provides an important way ... to struggle for
justice ... remains deeply intertwined with justice in Black women's intellectual
history ... and thus influences Black women's critical social theory in particular
ways" (p. 244).
Similarly, Gunn Allen (1992) spoke to the connection between culture,
spiritual symbols, and the "personal choice - community responsibility" dialectic in
American Indian communities. As Fr. P was very sympathetic to the
socioeconomic disparities particularly between wealthy Americans and those in
Latin and Central America, the "spiritual symbols" and teachings of the Jesuit order
seem to have given Fr. P the framework to create meaning and purpose in his life as
he worked for social justice issues in the world. Unlike the other presidents of
religious orders in this study, Fr. P seemed more strident and questioned the dogma
of the church as it related to human rights and social justice. It is as though he
spiraled back and forth between the "dissonance stage" (Myers, 1988, p. 50) to the
"integration" and "transformation" stages characterized by his seemingly strong
sense of inner security that extends to relationships with others, enabling greater
authenticity and appreciation for differences. Fr. P explained further,
I remember writing to a bishop letting him know that if he objects to The
Vagina Monologues, he could visit and talk to the faculty who feel very
passionately about the production, and he and the faculty could learn
something. So, what I'm showingfaculty and the church leadership is that
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we need to be willing to engage an issue that affects our culture and vice
versa, no matter how uncomfortable it may be, and sometimes the
engagement and dialogue is in the form of a theatre production. Without
keeping the door open for dialogue, nobody learns anything and everybody
just becomes further convinced of their own righteousness. Understanding
what it means to be a Catholic university doesn't equate to a safe place that
only exposes us to Catholic thought. It's a place where the church grapples
with difficult issues.

And, as in Wuthnow's (1999) study of 200 adults who grew up in religious homes,
Fr. P's spiritual path may have been like the more mature participants in the study
whose identities were affirmed, renewed and developed to appreciate diversity of
spiritual practice and cultural traditions. He expressed above his keen interest and
desire to work against religious and racial bigotry. Fr. P, like those in Wuthnow's
study, attended to socio-cultural issues ofreligion and spirituality.
Fr. B (large, private, Catholic Jesuit university) faced a life-transforming
crisis which Satir ( 1987) described as a step on the path of spiritual development.
His parents were murdered when he was named executive vice president of a large
Jesuit university and two weeks before he was to officially take the job. He said,
They never got a chance to be a part of my accomplishments. That had an
incredible impact one me and I asked myselfdo I believe what I preach.
And, I felt I was being tested ultimately. And, I thought that I know my
mother well enough that she's probably up in heaven praying for the person
who killed her and also I believe that they are at peace. I think about that
terrible last moment of their life, and I was away from them when they
experienced that. I am very much still my mother's son and my father's son,
and in some way I feel their presence in my life but I came to realize there
are a lot of things I never had like experiencing one of them in a nursing
home or one of them dying in some other way, but on the other hand, I had
to make a decision about my faith and my life.
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At this point in Fr. B's life, he questioned deeply but it was short-lived as he
focused on becoming a priest. The question of his faith and the impact the murder
of his parents had on his identity were revisited. Fr. B entered a stage referred to as
"the struggle" (Moody & Carroll, 1997), to integrate issues of his faith and
forgiveness while searching for meaning in his life and work. Fr. B offered more
about how the tragedy affected his decisions about his faith and life, his
understanding of himself, and his leadership,
I am not sure I dealt with it [murder of his parents] or grieved the way I
should. I probably had] 0 minutes ofgrief and then realized that I had to be
the son who would be the priest, who is executive vice president of a Notre
Dame. Every once in a while, it would hit me. What impacted me was I
found out who committed the murders. He's in jail and there was a trial. I
think I kind of locked it out which is probably not necessarily good but I
think it's a matter of defining forgiveness. I didn't think I could forgive and
found I could. I think that ultimately we are not in control and that I had to
deal with people who have experienced big tragedies in their lives, and I
don 't even ask the question why because you 're not going to come up with
an answer. Definitely, I question what do I believe? And, that's the ultimate
question - what do I believe, why they died, and I believe in God's
forgiveness. What I realized about myself is that I really did come to accept
that God is there and life on earth is very short and whenever we think we
are in control, we 're not.

The realization and humility of not being in control as a president was also
expressed by the other presidents (except for Fr. P) as part of identifying and
experiencing a crisis in their lives. In addition, Fr. B continued to come into his
self-hood where he found his vocation aligned with his authentic self that gave him
meaning, purpose and direction. Through the tragic experience, Fr. B went through
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a period of darkness and loneliness and returned to his vocation with strength. As
Palmer (2000) elucidated the point further,
Our deepest calling is to grow into our authentic self-hood, whether or not it
conforms to some image of who we ought to be. As we do so, we will not
only find joy that every human seeks -we also find our path toward
authentic service in the world. (p. 16)
Like Sr. K, Fr. B's leadership changed as a result of the crisis. He said,
I think it changed everything because I don't take anything for granted. I
don't see myself as somebody with great talent or somebody who has the
answers. I rely heavily on others and I realize how inadequate I really am. I
think, what could be worse in life than experiencing the murder of one's
parents, so how much worse could things get? Spiritually, they are in my
prayers. Actually, I have become exactly as they demanded I become, as I
could have become but I hadn 't had the official initiation as a priest and
executive vice president.

Fr. B's consciousness of self and congruence of commitment to a greater common
purpose described by Astin and Astin (2000b) in their model of leadership was
evident in the letting go of shadows described by Palmer (2000) as fears and
anxieties. Fr. B described the effect on his leadership,
I try to have my own style ... recognizing what I need to do, what not to
do .... We don 't operate under silence so I would expect my and others'
leadership to exercise responsibilities. We meet regularly but I don't try to
second-guess what they are doing. That combined with very open and
collegial group offices - I don't stand on protocol. For example, I don't
close my office to people who I work with. If I am in the office and you need
to see me, you just come to see me and you don 't need an appointment. On
the other hand, I do need to meet with the leadership by appointment on a
regular basis. I believe in being seen, to talk to, to joke with, and to have
face to face contact with everybody from the nameless people, to the top
level management, to the faculty. When I'm there, I want to be very present,
and then ... .I never forget that I'm a priest with certain responsibilities to
the church and also as a Holy Cross priest. The students and faculty
understand that ... they expect to see me leading mass, and to pray, and to
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follow the doctrine of the Holy Cross. They like the idea that I'm a priest
who also is the president of a Holy Cross school.
Dr. C's (small, private, Methodist theological university) crisis was physical
(like Sr. K). He suffered from congenital heart disease since childhood. His parents
were told by the doctors that he would not live a long life and he and they fully
expected that he would not survive beyond his teen years. All his life, he
experienced the chaos described in Satir's (1987) model. The chaos Dr. C
experienced was associated with ongoing health battles and he referred to himself
as "an experiment" that continues to this day. He underwent many surgeries and
did not know ifhe would survive each surgery. He said,

Facing death several times during my life has given me a chance to
experience all of life - good and bad, beauty and ugliness, happiness and
sadness and to live more in the present than I might otherwise have lived.
And, perhaps I'm very sensitive yet accepting about the frail nature of the
human condition and suffering.
Dr. C's empathy toward humanity was borne of his individual struggle to
overcome the fear of death which is one of the dark shadows described by Palmer
(2000). Dr. C's calm nature (perhaps a function of a life filled with health concerns,
age and stage in life), his comfort with who he is, and his relationship with death
(he attributes death as God's plan to give one a sense of the importance of finding
meaning and purpose in life), and his warmth and easy engagement with the
questions and researcher, made for a rich and full interview. Unlike the crises
experienced by the other presidents, Dr. C lives every day not knowing if his heart
will give out as it has in the past when the latest surgery had run its course. He
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believes that who he is, his faith and values, and how he relates to others have been
and continue to be shaped by this life-transforming experience (Satir, 1987). In the
next section, Dr. C's own understanding of the effect his heart condition has had on
his leadership, and how he integrates his faith and values into his leadership are
explored in greater depth.
Dr. R (large, public university) did not experience a physical or spiritual
crisis, but rather as he described, it was a crisis of conscience from 2001 to 2002
when he was faced with rewriting promotion guidelines for the prior university
where he worked for more than 30 years. The School of Medicine had 365 faculty
members who wanted to change the tenure clock for clinical research faculty and
give them more research time. Faculty members from other schools at the
university were applying pressure to Dr. R to reject the proposal. The Medical
School faculty followed the approval process and he spent time trying to
understand all the issues associated with the change in tenure guidelines. Against
the pressure from faculty members in the other schools, he approved the change
and gave a speech explaining why he approved it among other things. He said, "All

hell broke loose. " Dr. R described this experience as a crisis of conscience because
he felt that he had to do what he felt was right regardless of the political and social
implications. Dr. R's identity was evolving as the crisis resulted in self-authoring,
and self-revising (Van Velsor & Drath, 2004). He made a decision to lead with a
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focus on the greater good (Astin & Astin, 2000b) that challenged the status quo
(Satir, 1987). He said,
There is a qualitatively huge difference in what it means to be a leader in an
environment where the status quo is prevailing and where the structure
ensures that it prevails along with the human resources that are enjoying
the status quo. And, essentially my sort of very simple operating principle
was that I should do what I understood and believed to be the right thing
and I couldn 't comprehend what it would mean to be in a leadership
position and not do what you believed was right regardless of what the
personal consequences to it might be. And, they did not kill me but they
damn near did.

Unlike the other presidents, Dr. R's experience of moving through the chaos caused
by the crisis did not result in immediate support from others nor was his experience
met with civility and a shared common purpose as described by Astin and Astin
(2000b). Rather, it resulted in delayed "integration" (Satir, 1987) of Dr. R's
leadership that challenged the status quo and a more collaborative and collegial
environment.
Fr. S (large, private, Catholic Ignatian university), like Fr. P did not
experience a life-transforming crisis. He describes his life as having a loving
family, and one filled with grace - the serendipity of entering a class on
metaphysics. Fr. S's spiritual identity development is more mystical and
transcendental than the other presidents. Through prayer and contemplation, he
experienced a personal connection and assuredness in the existence of God in his
life,
I was a student at this university when I serendipitously entered the class on
metaphysics. That excitement I felt and subsequent experiences in the
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seminary and through prayer and contemplation led me down a path of
understanding the existence of God in love, beauty, goodness, justice and
being.
In the next section, all of the president's spirituality is examined further in
relation to the integration of their faith and their leadership.
Integration ofFaith and Values: Internal and External Conflicts
As the presidents responses reflect, there were conflicts (internal and
external) that they faced as part of their leadership development and as they
genuinely desired and tried to integrate their faith and values. It is through this
integration that they came to experience advanced levels of identity growth and
leadership development.
Sr. K (small, private, Catholic heritage university) spoke easily of her faith
and values being connected to the Catholic order of which she is a Sister - the
importance of community, educating the whole person, and caring for
disenfranchised persons. The dire financial situation at the university (where she is
president) presented a leadership opportunity for the integration of Sr. K's faith and
values. She was faced with a major leadership decision in that the Bishop could not
sponsor the university because it was not Catholic. This situation expanded her
thinking and ultimately allowed her to enact her faith and values of building a
community that was as Astin and Astin (2000b) described in their Social Change
Model of Leadership, filled with care, concern, commitment and collaboration. Sr.
K spoke to the heart of learning and the importance of spirituality in education
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where spiritual development and learning occurs by "moving inside to the core of
our experience, awareness, self-knowledge and wholeness" (Glazer, 1999, p. 20).
And, as Palmer (2000) suggested, leaders have some power to encourage others to
grow and live a life that is reforming. Sr. K shared the strong sentiment shared in
Teaching/ram the Heart (Apps, 1990),
Many believe we only should talk about heart in religious institutions.
Mention the word in everyday conversations, and some conclude we are
avoiding the practical everyday concerns of life. How unfortunate ... we
cannot be whole if we avoid the heart or segregate its care to those brief
moments when we enter a house of worship. We cannot teach from the
heart if we avoid recognizing and nurturing the deeper dimensions of who
we are. (p. 65)
Sr. K expounded,
I had to reach out to the whole community and we had to get support from
many different sources. We had to be welcoming ofdifferent religious and
spiritual traditions. We have a statement in our catalog about our
underlying values and one of the three is celebrating the shared spiritual
root of all humankind. That is in the official literature where spirituality
comes in and we do have a role at this institution that is called The Director
of Spirituality and Learning. One of the Sisters is in that role from the east
and she takes a very low-key interdenominational approach to spirituality
on campus. I would say one of the values we demonstrate is that we try to
encourage our students to take the time to make decisions that is where
their heart is. You need to take the time and energy to find where your heart
is and that is crucial and you have to do that over and over again in your
life.
Fr. P (large, private, Catholic Jesuit university), in contrast to Sr. K who
was soft-spoken and overtly humble, was straightforward and seemed willing as a
president, to question Catholic dogma. In response to probes about an experience of
making a major leadership decision and the connection to Fr. P's sense of
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leadership, he relayed a story that focused on his beliefs and values of social
justice.

I have amazingly thick skin which I don't think is virtuous. Once I make a
decision, I don 't look back but I think I am fairly careful, thoughtful and
consultative about it. For example, we were the first Catholic university to
offer domestic partner benefits to gay couples about 5 years ago. We
maneuvered around it. We created a way to allow it and we worked with the
trustees for over a year. We brought in speakers and passed articles
around, so by the end, I think the overwhelming majority of the trustees
agreed to the extension of benefits to what we call legally domicile adults.
This was important because it was in fact an expression of Catholic social
thought, because it provided health care to people who otherwise would not
be covered. To deny it to them because of their civil status would be
discriminatory and catechism decries discrimination against gay people, so
it took us a while to come to that point. Again, it was open engagement with
an issue of cultural, political and social importance. I felt very strongly
about this issue and went through some long discussions with the
Archbishop and Rome. For me it was a celebration offaith and values that
all people be integrated into our university.
The above passage and the examples he offered indicated Fr. P's pronounced
vocation as a Jesuit and his overt concern for social justice and his universalizing
faith (Fowler, 1981) where one moves beyond the self to a universalizing concern
for all of humanity and the realization that all are connected through God or a
higher power. Astin and Astin (2000b) referred to this as a concern for society.
And, Fr. P's faith and values are strongly connected to Tisdell's (2000)
qualitative study that focused on determining how spirituality influences the
motivations and practices of multicultural group of women adult educators who
were teaching for social change. Tisdell attempted to provide information about
how their spirituality informs their work and examined cultural aspects of their
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spirituality. While Tisdell's study did not include higher education administrators
or presidents of colleges and universities, the study is particularly relevant here
because of the focus on culture as an aspect of spirituality and what gives Fr. P
meaning and purpose in his life's work. The findings concluded that experiences of
marginalization may have led the participants to a greater interest in teaching across
borders of race, gender and culture. And, like Fr. P, they were influenced by the
1960s, and there were overlapping themes of spiritual experiences that focused on
the interconnection of spirituality, culture and social justice. In Tisdell's study, she
concluded (which could be said of Fr. P),
for many participants, spirituality was about experiences of a perceived
higher power ... about an understanding of the wholeness of all of creation,
and about making ultimate meaning out of one's life purpose, which for
these participants was partly working for social justice. (p. 331)
Fr. B (large, private, Catholic Holy Cross university) was unlike Fr. P or Fr.
S in that Fr. B reflected very seriously about his dual and unique role as a priest and
president. He elaborated on this aspect of his leadership as he explained that the
importance of faith and the values of the Holy Cross were "to create community

with students, faculty and staff, to be open to dialogue and to integrate the values at
the university." Fr. B shared the connections he makes between political,
organizational, personal, societal issues and his leadership. Like Fr. P, Fr. B cited
the performance of the play, The Vagina Monologues as one of his key decisions as
president. However, while Fr. P was a proponent of bringing the play to the
university where he is president, Fr. B was in total opposition to the play being
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performed at the university where he is president. While Fr. P questioned and
opened the dialogue for religious issues that affect culture, Fr. B did not share this
view. And, it appeared that the murder of Fr. B's parents influenced his faith and
values on the sacredness oflife. Fr. B felt very strongly about his faith and said,

I am tired of all these ideological battles. To me, you are either pro-life or
you 're not pro-life. Life is sacred whether it's the unborn or whether it's
somebody who committed a serious crime, life is sacred. I am very grateful
that in Michigan, they don 't have capital punishment because that would
have become an issue for me regarding the person who murdered my
parents. I never have to deal with that because I believe all life is sacred.
For example, I wouldn't allow The Vagina Monologues to be performed on
campus. If a faculty member wanted to use it to teach in the classroom, I
would hope they wouldn't, but I wouldn't allow it outside the classroom to
be performed on campus. That was a decision I made that perhaps not
everyone was in agreement with.
In reflecting on his leadership, Fr. B characterizes the integration (Moody &
Carroll, 1997) of his personal beliefs to those of the Holy Cross,

I think I have a responsibility to have a message imparted that represents
the university, that represents who I am, reflects what I believe and what I
believe the institution is so I don 't believe it's a matter of being an
ideologue. At the same time, I expect people to think that I stand for
something, something that is important, certain life values. I think people
come to understand how I lead the university because that's the foundation
of what I do and I think they see my life reflected in that and how I lead the
university. I would like to think that they have some sense of who I am as a
person and what is important to me, that I am transparent enough without
being preachy. What they write about you, what they put on your tombstone
is important -- that they say how you are as a person -- he was a leader, he
was a Christian leader, and he was a model, he was somebody who could
inspire people, just by leading a simple life.
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Like Sr. K, Fr. B articulated what Palmer (2000) referred to as taking off masks to
reveal one's authentic self, and overcoming denial oflimitations (fear of death) or
of failure,

You come to realize that the people who are real leaders are the people who
are not artificial, they have the same struggles as everybody else, they have
the same issues that they have to deal with from day to day as everybody
else, they make the same mistakes as everybody else makes, they are sinful
just like everybody else but they also believe they are forgiven, they also
believe they can always be a little better than they are, and they are aware
of their own shortcomings and weaknesses. So I have come to realize that
my ordinariness does not limit me.... What I take away from this as a leader
is that I don 't get too impressed with myself.
Fr. B's self-awareness about his spirituality led him to speak about the use of his
power as a priest in his role as a president. As Tisdell (2003) points out,
challenging power relations when reclaiming one's identity anew is part of working
for individual and social change and spirituality can be a part of reclaiming the
process of identity, spiritual and leadership development (p. 210). Since presidents
are in a position of power to influence and encourage the search for meaning and
purpose in life and the development of one's spirituality, Fr. B's comment was
illuminating,

In terms of my spirituality, I think you have to be very careful with it. I think
it would be damaging to have people think that because I am a priest, I
have special authority or have special power. I have to be more aware of
that because I'm a priest and how I act is coming from being a priest. I use
that platform and beliefs to be a voice in the wilderness ... that I can speak
out on moral issues and be a role model. I guess where I struggle with it is
as a position ofpower. If I use my leadership as a position to get power
then it doesn 't work. What I'm saying is that you can 't be a president of a
university as a priest and expect special treatment. I have the responsibility
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for this position but I don't do it because I'm a priest who has all the
answers. I don 't have some special power from God.

When asked for an example of a decision that was difficult relative to
enacting his faith and values, Fr. B integrated what Astin and Astin (2000b)
referred to as consciousness of self within a group for a common purpose. Fr. B had
to make a decision to terminate an officer because,
He made a bad decision that was brought to my attention by an employee
who thought the executive was doing something unethical. It turns out he
was, and I had to terminate him. That was difficult but that was an example
of making a decision and using power for the greater good based on the
beliefs and values of the university that I have a responsibility to uphold.

Dr. C (small, private, Methodist theological university) shared that he had a
chance to observe a lot ofleaders at Duke and USC and had a minimum of two or
three bosses that informed his faith and values. He said,
I saw a lot of brilliant people and some of them were good leaders and
some of them were just brilliant and not good leaders, so I had
opportunities to observe and ask myself why that brilliant person is not a
good leader while another brilliant person was a very good leader. And, as
I was asking those questions, I had my own groups to lead, which were
fairly substantial in the last couple ofplaces. What I observed was the way
the most effective leadership came from someone who enacted faith and
values of the institution and demonstrated it by involving everyone in the
process so everyone could have a stake in the outcome.

Like Sr. K, Dr. C pointed to the importance of selecting good people and
overcoming what Palmer (2000) referred to as functional atheism, defined by
Palmer as the belief that ultimate responsibility for everything rests with the leader.
This is the unconscious, unexamined conviction that the leader is the cause of all
positive occurrences. This shadow may cause the leader to impose his or her will
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on others, stressing relationships and creating bitterness in the leader as well as
others. He indicated,

An element ofputting my faith and values into action as a president is
picking good people to do key jobs and then letting them do it and giving
them credit. Inevitably, they would do things differently than I But, if the
choice is to hire someone who is really good and force him or her to do
things my way, or hire somebody who is really good and let them do the
best they can which usually ends up being different and equally good, I
would do the latter. You get better morale and probably a healthier
organization, a more productive organization doing the latter. I had plenty
of chances to see that sort of thing work and to see domineering bosses
drive away good people. And yet, leaders who insist on others doing it their
way will get second-rate people, so that was another valuable leadership
lesson for me. I also realize over the years that institutions are fairly
durable and in some ways institutions are less important than the people.
What's really important is the spirit by which you lead - it can change an
institution. It can change a big institution and it doesn 't take very long.
Dr. C elaborated on "the spirit by which you lead, "

In many ways the leaders, whether it's a president or a department head
has a chance to set a style which always has a spiritual character to it
whether you intend it to or not. Since, everyone has a spiritual nature, it is
part of who we are and is manifested in the way we lead.
An example of the above that Dr. C offered,

Well, you can create an environment where people feel good and happy,
and they work like dogs, where you have to pass rules to get them not to
work too much. It would be an environment that lives and breathes beliefs
and values where they are not just words on a page. It is where people love
what they do, are dedicated to their work and the organization, and they
care about the mission and one another.
Reflecting Astin and Astin's (2000b) Social Change Model of Leadership, Dr. C
offered an example of an atmosphere enhanced by a spiritual dimension of
leadership,
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The alternative would be creating an atmosphere where people are afraid,
they 're intimidated, they hate going to work, they don 't care about the
quality of what they do and they'll leave as fast as they have an opportunity.
Some of that is spiritual. What I mean is that there is a spirit of respect,
civility, trust, love and concern about one another in the workplace that can
come directly from the leader's spiritual nature. And, I believe that is a
healthier workplace than those places that are intimidating and difficult.
I've worked with both, you can survive either but there are some that are
simply more pleasant and more productive in my view, and that is the
responsibility of a leader. A leader will set the context whether he or she
intends to or not because of who he or she is which in part, is spiritual. The
leadership and environment can be imbued with respect, civility, trust, love
and concern, for example, or the opposite.
Related to his understanding of his own leadership, Dr.Coffered examples
that are similar to those offered by Sr. K, Fr. B and Fr. P and are related to another
aspect of Astin and Astin's (2000b) Social Change Model of Leadership,
specifically building community,

It is my intention to set the kind of environment that is trusting and
respectful. For example, I take the time to walk around and I talk to
everybody including the maintenance people so they are part of the
community. I make an effort to engage, make sure people understand that I
recognize and care about them as human beings, and there is no job more
important or less important. So, I go to some effort to recognize people and
thank them, to talk to them. It's the fact of recognizing them because they
are important people.
By doing this, I also meet with different groups - faculty, staff and
community meetings where everyone is invited. So everyone gets a chance
to ask questions and I tell them all the latest stuff We don't really have a lot
ofsecrets here so we have these exciting changes in the university and I
share the same or an updated version of a slide show that I give to the
trustees. I also share it with students so they feel like they participate in
governance of the place.
There is a quotation that captures this well and it is attributed to Ghandi.
The version I remember is that a leader is best when the job is done and the
people say "we did it ourselves. "I like that. This is also related to the
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humility ofgoing through near-death experiences in that I realize this job is
not about me.
Similar to Sr. K, Fr. P, Fr. B, and Fr. S, Dr. C shared that deriving meaning
and purpose from his leadership as president came from creating community and
working toward something greater than building one's ego. And, as Bennett (1998)
explained, "Educators captured by the concept of unilateral power ... that engenders
alienation, aggression, and bitter politics, risk impoverishment" (p. 17). Bennett
suggested that remaining external to and unaffected by other individuals excludes
individuals who can make important contributions and share a process of
enrichment for all. Bennett went on to say, "Self-fulfillment requires individual
self-realization, and community appears to be simply the means" (p. 18). Dr. C
illuminated the points,
It's about keeping an institution alive that we all mutually agree has a
positive role to play for our culture to thrive. That's what it's about and it's
about people who participate in that process and if ever it became about the
leader, then I think the institution will fade. The leader has to be respected
and do certain things - that's a piece of the role. But, it should be roledriven not ego-driven. I try to always keep the focus that the work is being
done by a whole team of caring and committed people.
I think that because of my open heart surgeries, I have a healthy perspective
on what is important in life. I saw myself at times, and many of my
colleagues struggling for position, to be chair of this committee, to visit the
council of bishops and do this or that. It was kind of unsightly and it's
really great not to do that. Deep down, I was in it to do a good job and to
help nurture other people ....
I would say that love works and so I got a lot of opportunities without
grabbing for it. I did my grabbing in the very early days. Since I have
congenital heart disease, and I was considered an experiment in 1959 and
not expected to live beyond my teens nor after each subsequent surgery, I
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learned earlier than some, perhaps what gives life meaning. You hear
people say often who have faced death that they learn just as much about
the beauty of life as they do about the sadness. There is a heightened care
for the human condition that I don 't think I would ever have had the
opportunity of knowing. So, I would say my heart condition and surgeries
from when I was a child have affected who I am, how I do my job and how I
relate to other people ....

Dr. C elaborated on how he grew to have a better understanding of himself
as an individual and how his leadership was affected through collaboration when a
major leadership decision was made,
Who I am and my experiences with life and death surgeries affect every
decision I make. For example, a recent big decision is about the future of
this institution. It's a big change to take on and the risks associated with it
in that there are many more chances to fail than succeed. But, I don 't think
I made the decision about the future of the institution. I tried to show the
board and faculty what a new vision would look like and then we got the
mission statement and then I tried to draw a new picture of the school
derived from what I learned from faculty and what we are teaching. I
shared it with the faculty and with the board and then a decision was made
to adopt the plan. I crafted it in an environment in which the vision could
emerge and then at certain points, I drafted the mission statement. The
board and faculty made it better. I consider this a major decision that
wasn't mine but where I was active in the process and helped it and people
along. What I did was make sure that everyone was involved.

Dr. R (large, public university) applied his stated beliefs and values related
to "being the kind of leader I would want to have" and "treating others the way I
would want to be treated" by elaborating on his experience of tenure when he was

a department chair at another university. And, he was faced with upending the
status quo which was followed by chaos as reflected in Satir's (1987) model
depicting levels of transition. Dr. R said,
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The faculty in the medical school had followed the process to have more
research time that would count toward their tenure, and while other faculty
disapproved vehemently, I found myselffacing an ethical dilemma. It wasn 't
whether I liked the change personally. I had been presented with what was
the right or wrong thing to do with the institution going forward. The
leaders in the faculty senate didn 't want anything that looked like a threat
to their tenure and promotion, to the standard or status quo. They were
adamantly opposed to it and made it clear that they would go after me if I
didn 't refer the decision back to them so they could kill it. This one person
who was the head offaculty senate tried to get the faculty together for a
vote of no confidence but she couldn't get a quorum so she wrote a hate
letter to the president.
When asked to reflect on this experience and what he learned about his own
leadership, Dr. R took stock in his own beliefs and values and said,

It was not fun and you can think about how to be more or less strategic,
how I could have done things differently. I can imagine I could have been
more clever in how I orchestrated what I did, but I have absolutely no doubt
that what I did was right and what needed to happen there. In fact, since I
left there, I think they've made some decisions to allow for professional
faculty appointments that are not tenure track but can be long-term to have
people teach practicum kinds of courses in the law school and some of the
other professional schools. So I think the institution benefited from it.
I learned that being a leader who is willing to try to do the right thing for
the institution versus the individual was stressful but, ifyou can hold on to
what you believe, it can sustain you, make for a better leader and in the
long run, it was beneficial.
Dr. R was asked to share what the tenure experience changed for him as a
leader after the episode. His self-awareness and willing to learn from the chaos led
to a higher level of integration (Moody & Carroll, 1997),

The whole thing was brought up again under a subsequent president when I
was still there. She was a good person and we remain good friends. She
didn't get mired into those politics. Although, most of my lessons were
negative lessons. I mostly saw people who I didn't think were doing what
they ought to be doing and I paid attention. We all have our weaknesses and
flaws but basically she was a pretty solid person and by the time she came

202
along, we were more like colleagues than anything else. I had been a
department chair for 8 years and she knew I knew what I was doing and she
was supportive.

Dr. R was reflecting on his self-awareness and focused on trying to be
collaborative for a greater purpose, key components of Astin and Astin's (2000b)
leadership model,
I don 't think I was terribly introspective until really pretty late in the game.
I think to the extent that I have been successful most of my career in
leadership positions is that I'm really good at taking Ed out of the equation
and in a sense being objective about the situation and trying to figure out
what the most appropriate way to proceed is. And, so I spent most of my
career not being at the center of whatever it was I was thinking about. That
introspection got my attention.

Dr. R's leadership focus was on tryiQ.g to live responsively and responsibly within a
community for a greater good (Astin & Astin, 2000b). As Dr. R experienced a
difficult time in making changes, his beliefs and values sustained him as he worked
his way through a stage referred to as "the struggle" by Moody and Carroll (1997),
This journey in leadership positions got me to figure out what makes me
tick. Well, I tell people, I stick with things for a long time. So, I think at a
very basic level, I'm a very loyal person who doesn 't walk away from
commitments and so I end up doing whatever I'm into for a long time. I'm
not looking for the next train out of town or I'm not a careerist looking for
the next strategic move. That has never been part of my values or my
thinking.

Although not inclined to speak of his spirituality per se, Dr. R expressed the search
for meaning and purpose in his life and what Palmer (2000) referred to as the
spiritual (internal) over the material (external),
Upon reflection, it occurs to me there are a lot ofpeople who are very
successful because they are purposeful and very strategic about their
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careers and I don't particularly like people like that but I get it. You have to
understand ifyou were like that, you could be a lot more successful
materially than ifyou might be ifyou 're just humming along doing what
keeps you happy and seeing where that takes you.
Probing about the aspect of leaders that did not appeal to him, like Sr. K, Fr.
B, and Dr. C, he commented on the importance ofleaming to take off the masks
and overcoming the need to be in control (Palmer, 2000),
I think that it is delusional to think we 're in control, perhaps not as much as
we like to think we are and sometimes it may work, but it really doesn 't
because it is very self-centered. If it's really about you and your career,
then it's not going to work in the long run. I remember when John Glenn
and his wife, Annie came to the previous school where I was department
chair. They started an institute there and I love him like an uncle. I got him
to come out to this school to be our first commencement speaker during my
first year here and one of the things he said was, 'If the only thing you focus
on is yourself, then you inhabit a very small universe. 'I think that was very
telling and that certainly is how I feel and how I try to be a leader.
While Dr. R is the only president of a large public institution in this study
and his interview responses were more secular in nature, his examples are aligned
with a 5-year study of educational administrators conducted by Thom (1993) which
sought to identify key qualities of successful administrators. And, while the
purpose of this study is not to judge whether a president is successful, Dr. R shares
commonalities with leaders in Thom's study. Thom found that leaders were
spiritual in their relationships with followers, helping those whom they supervise to
glean new meaning and understanding. Dr. R demonstrated what Thom concluded
in that the educational leader is in a continual state of spiritual development forever
looking beyond policy and politics to explore "the unknown, inner side of self'

204
(p. 182). The major shared commonalities are belief in oneself as a leader and
belief in the choice of an altruistic versus self-serving leadership philosophy.
Thom's research revealed beliefs about self and others as well as about purposes
that ground administrative practice in such spiritual beliefs as integrity, equity,
human goodness, service and growth.
An example of how Dr. R's wisdom from his experiences informed his own
leadership, his response focused on his spirituality,
That has been a large part of what allowed me to be successful at some
level and then beyond that. I was ready to hear it. What John Glenn was
saying is that it wasn 't just about removing myself, not focusing on myself
but to be at a higher level of thinking. In the end, I ask, "What is it all
about, what are we all part of? We are only here for a finite period of time,
so what really matters and what doesn't matter? You begin to realize, what
matters are the positive impacts you have, whether it's directly on others or
empowering others. Helping other people realize and articulate their
aspirations. Those are the things that matter to me, that's the legacy .... I
realize that a thousand years from now there's probably no one who will
ever have heard of us. When you have knowledge of that, it's a
transcendental thing.
So, it can 't be about fame, it can 't be about wanting to be important
because that's so transitory. So whatever legacy we have is through the
influences we have and I know most us would rather be thought well of than
not, so it's the positive influences -- as you have the power to be positive,
have positive influences and empower others to create. And, this could be
with a vision you help establish that others take on. If they don't take it up,
there is no legacy.
Even though this deeper introspection and self-awareness came later in the
interview than the researcher had hoped, it presented an opportunity to probe
further about what experiences Dr. R may have had growing up that shaped his
identity and informed his leadership, or that led him to be "ready to hear" what
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John Glenn had to say to him. What surfaced were the origins of his beliefs and
values, and the first stages of self led to reaching the final stages of self as
described in the Mysticism Models of Moody and Carroll (1997), Bullis (1996) and
Khan (1988),
You know I started out in Catholic school when I was very young and ... the
first thing I knew I wanted to be when I started the first grade was a saint. I
thought that would be really great. It's the good guys with the white hats.
I'm sure at that age, I had no sense of mortality ... I had a conception of
heaven and there was no way I could compete with the priests and nuns
who were going to confession every day. But, then I didn 't go to Catholic
school after fifth grade because we moved to another borough. My dad was
a protestant and my mom was Catholic. My mother wanted us to go to
Catholic School and my brothers went to Catholic school through high
school.
The public school teachers were wonderful, more engaging and easy-going
and supportive. The guilt from the Catholic schools gave me a grounding of
what was considered right and wrong. And, since my dad was a protestant,
his attitude was that it was about the relationship between me and God and
all the other stuff doesn 't matter like going to church. His message was if
you 're a jerk, you 're a jerk and that's not a good thing. It was very
practical, home-spun notion about knowing who you are and that it's the
kind ofperson you are, what you do that mirrors what you say, not what
affiliations you belong to.

The influence Dr. R's father may have had on his identity and development was
shared (his father's influence was limited, his brother's influence was profound),
My father had lots of issues and had grown up in the south. I came to
appreciate much later that he was very intolerant, very racist, a lot of
attitudes, an interesting complex person, much brighter than he ever was
able to demonstrate. He got married in the depths of depression. In terms of
influence, my older brother was the strongest influence on me. He had no
one to relate to in our family and I was the youngest of three brothers and
he waslO years older .... He shared his enthusiasm for reading, music, and
love of learning with me. I don 't think he ever understood the influence he
has had on me, not even later in his life. And, he died a year ago.
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Basically I went through school and I didn 't screw up along the way so life
was good. My other brother got in lots of trouble in school and basically
flunked out. My parents were very supportive as long as I didn 't screw up
and did well in school. They were not interested in asking a lot of questions
or guiding us. But, my brother was a very powerful influence on me - he got
me reading important works at such a young age and I got so much out of
that gift from him that I actually just got back to reading the books that I
read a long time ago.

When asked how these influences defined his sense of his own leadership,
Dr. R circled back to his sense of responsibility and obligation that were the
foundation of integrating his beliefs and values into his leadership. He seemed to
reach the final stages of development - individuative-reflective (Fowler, 1981 ), and
interindividual (Van Velsor & Drath, 2004) that reflected the integration of his
values of working toward a greater good with what gives him meaning and
purpose, an aspect of spirituality as defined by Love and Talbot ( 1999) and Astin
and Astin (2000b). Dr. R said,
I wasn 't nearly as introspective when I was a chair but I think over the
years I've acquired a general sense that leadership really is an opportunity
and an obligation to make a difference for people who don't have the
position where they can have that impact. I need to make it the most positive
I can, to use the position for the good. I really think of it more as an
obligation and being a steward of the position and all that it implies.
It's that capacity to make a contribution not to sort offeel full ofyourself or
throw your weight around. I remember realizing that ifI were doing this for
the friends I could make, I would be doing it for the wrong reason. I think at
that point, I got it. I mean I accepted the job because it wasn 't about me. It
couldn 't just be about me but of what we are trying to accomplish for the
institution.

Following up on an example of when Dr. R had to make a major leadership
decision, how he approached it and what that experience was like, he relayed two
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stories. The first story was when he had to allocate raises and had to tell a professor
that his research was not up to par and how that related to his salary increase. Dr. R
felt there needed to be integrity as a basic value of his leadership. He told a
professor,
I'm supposed to be a good steward of resources so that's what I've got to
do. The professor started to walk out and I'm burying my head in my papers
because I felt badly and the professor said, "Thank you, you 're the first
person who I have ever talked to about a salary increase who was
completely honest with me. I didn't like hearing it but really appreciated
that you respected my intelligence enough to tell me what you thought ... that
you did not say the dean was making you do it, or there are these rules. You
didn 't hide behind anything and you were honest with me.
Dr. R examined why this story was important to him and the researcher noted that
he was enacting his belief and value of authenticity, honesty, integrity
(Csikszentmihalyi, 2003; Hesselbein, 2004),
To me that was a very powerful signal that you owe that to people - to
respect their intelligence enough to be honest with them. That's one of the
leadership lessons about values. This all emanated from my belief that you
treat people the way you would want to be treated and that's not a bad
place to start from.
The golden rule certainly has durability as a concept but that meant being
open and being transparent about things and one of the things I discovered
over time is openness and transparency has a very strong disciplinary effect
because ifyou believe and lead as though every leadership action you take
is subject to public scrutiny and review, then you don 't make capricious
decisions and you think long and hard about why you 're doing what you are
doing as opposed to the situation where you can take care ofyour pals.
And, if I'm supposed to be a good steward of the state's money, then I ought
to do what is responsible and not get emotionally caught up in somebody
else's' tale and then decide to use someone else's money to make me feel
good. This value is really an outgrowth ofjust always believing in
transparency and openness.
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The second story was when Dr. R first arrived as president. The story is
critical to the study because it reflects Astin and Astin's (2000b) model well,
especially with regard to collaboration, communication, civility and working
toward a common cause (Astin & Astin, 2000a):
When I first came here, I was able to apply what I learned all those years at
the prior university where I was chair. I came here and they had drafted a
strategic plan and the fellow who was in the interim position wanted to be
president so he called it the final draft and asked the deans to sign it. There
was no vision. It was all about consolidating programs and departments
under the guise of calling them clusters and all about saving money.
So, with all the experiences I had over the years, I said what we needed to
do was take what they had worked on for 2 years at the university and find
a better way to articulate it and so I very quickly got people engaged in
creating a strategic plan. We put out the original plan and asked people to
comment on it for a quarter with the idea that we would put out the revised
version the following quarter which we did.
What I was able to do from the experiences is bring out the discussion
around having a vision that is bigger than any of us. Presidents come and
go, provosts come and go, so if it's going to be real, if it's going to last, it
has to resonate with all of us so that we have a sense of common cause and
ownership. Otherwise, it has no hope of ever being realized. So, we took the
conversation about our strategic plan and the vision of the university and
posed it in terms of creating a sense of common cause and ownership that
isn't about me.

Like Dr. C, Dr. R saw his role as guiding others to collaboratively create a
strategic plan and saw his beliefs and values and his past leadership experiences
and lessons as a foundation for the path forward as a president. He said,
It's about trying to tap into what the aspirations of the people who had been
here before us, the people who are here, and the people we would want to
attract in the future. What is that vision for the future? And, I think for me
to be able to play a role in getting the people to think that way, I had to go
through what I had gone through up until that point to get a pretty good
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sense of what the big picture is, what matters and to be able to have that
conversation with everyone.

Dr. R's vision was framed by understanding his own identity and his desires
to serve a greater purpose (Astin & Astin, 2000a),
The vision and big picture are in the historical roots of this university. A lot
ofpeople come here from pretty ordinary circumstances. They don 't think
anybody owes them anything, they don 't feel any sense of entitlement, they
live lives that many of them never would have imagined possible. Because
of the transformation that occurs here, the students can do extraordinary
things. If there is a magic about this place, that's it and it has to be part of
what the vision for the future has to be.
Transforming lives ofpeople often from ordinary circumstances who can
have a powerful impact on the future is the vision. So ... we really want this
institution to be excellent ... in the areas we think we have the capacity
to ... empower those who have the opportunity to study and learn and work
here. And, that will have much more of a powerful impact in a positive way
on their own lives and on the lives of those around them, and on future
generations.

Probing for how he determines when there is a transformation, Dr. R shared a story.
It is unique in that of all the presidents, it is the only story that specifically revealed

an expanded sphere of leadership influence (outside of the institution) on the
students,
The stories are unbelievable. That's the legacy of the school and I know it
because I listen to the things that people who came before have done, to
what the people here are doing and have done.
An example is a kid, JG, a Hispanic-American who grew up in a very small
town. No one in his family ever went to college. He's a sophomore here, an
engineer working in the open-source lab. The decision came out to provide
one laptop per child and he reads about it on the internet and sends a
question to one of the engineers who is the professor at MIT working on the
project. The professor writes back and says to him, "You are really smart,
and can we have a conversation about you and how you might help us with
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some of the software development?" JG along with another student
collaborated to create open source. It's pretty amazing and that is part of
the legacy of the school.
Fr. S (large, private, Catholic Ignatian university) expressed his enthusiasm
and passion for philosophy and metaphysics which he felt was the foundation for
his beliefs and values. Like the other presidents in this study, all wanted to be part
of something bigger than themselves. They see their leadership as presidents as an
opportunity to do good in the world, help and empower others, and lead by
enacting their faith and values. Unlike the other presidents, and to a lesser degree,
Sr. K and Fr. B, Fr. S was philosophical and metaphysical about his understanding
of the intersection of his spirituality, identity, and leadership. He indicated that
philosophy and metaphysics were very important to him in building his faith
because of the "humane ideals" that emerged that "set my heart on fire. "Fr. S's
responses are aligned with the definition of spirituality by Love and Talbot (1999)
adopted for this study and with Palmer's (2000) focus on moving from the material
(external) world to the spiritual (internal) as a means to understand what gives one
meaning and purpose in life. In addition, the responses are aligned with Palmer
when he referred to a leader as someone
with the powers to project either a shadow or light onto some part of the
world and onto the lives of the people who dwell there. A leader shapes the
ethos in which others must live .... Leaders need not only the technical skills
to manage the external world but also the spiritual skills to journey inward
toward the source of both the shadow and the light. (p. 79)
Fr. S shared,

211

Aesthetics, ethics and transcendence, the existential thinkers like Martin
Buber, Karl Jaspers, Abraham Maslow, Erickson, and Kolberg gave me my
first insights into happiness. Happiness is the one thing you can will.
I believe that people do not intentionally will themselves to be unhappy and
when they are unhappy, they are curious. The lack of a definition of
happiness has become the lack of meaning and purpose in our culture and
the lack of identity in our culture.

And, as Palmer (2000) called on leaders to remind themselves that in systems of
thought, human beings have a long history of believing in the power of the external
world (materialism, economics, and technology) much more deeply than in the
power of the internal world (consciousness, human awareness, thought and spirit).
Fr. S spoke to this concept, his faith and his own identity development,
When I look at Gabriel Marcel's stages of happiness, I know that there is
material happiness like how eating a bowl of delicious pasta makes me feel,
or driving in a beautiful car. That's all external and material. These are the
things that Plato and Aristotle knew very well. But, when you move to
existential philosophy, they were trying to diagnose reason.
So, for me, I can integrate all the levels of happiness - material, ego, love
and spiritual perfection. What this says to me is that because we are
spiritual beings, we are not just seeking perfect and unconditional meaning
in life. We sense that there is something out there that will fulfill our desires
for perfect goodness or justice, perfect beauty, perfect being, perfect love.
We already have some kind of awareness that those desires are not going to
get fulfilled. We make mistakes trying to get them fulfilled by turning to
other human beings or finite things, finite truths or finite loves or finite
fairness and then we get disappointed when they fail to be God for us,
which is faith. When human beings are in direct dialogue with God, it is
transcendent and gives us meaning and purpose in life.

Fr. S related further his understanding of spirituality to his leadership,
I have confidence which resides in peace. What this means is that I don't go
to bed at night tormented about the day, what happened at work, or what
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might come. Sometimes, in the midst of tragedy, you have this peace where
you know that everything is going to be okay. The peace is the gift of God
and it really is a perfect manifestation of the consolation of God so you
accept the peace. My point is, your confidence resides in peace and I'm
constantly surprised that I always feel God is looking out for me. It doesn't
mean you are not going to suffer, it doesn't mean that you 're not going to
have a tough day with leadership, it doesn't mean you 're not going to have
tough decisions and I have plenty of those but belief in the existence of God
mitigates the stress and anxiety and that is key.
Through contemplation, Fr. S recognized for himself that he has been able
to remove the masks (Palmer, 2000) of fear, distrust, and the need to be in control
(ego) to reach spiritual consolation,
In relation to my leadership, good judgment requires peace and ifyou
communicate your stress and anxiety, that won 't help others or the
institution. I think that is what contemplation does. Contemplation is not
just a greater or more relaxed state of reflection. Contemplation is literally
the limitation ofstress that comes with a sense ofpeace and I call the peace
beyond all understanding. For example, my natural state of being is to
worry and be suspicious. But, my graced state is absolutely the opposite
which means I can trust. I often wondered if the natural me is dead and the
graced me is the real me. And, I wonder how did I ever bridge the gap?
That happens because of God's grace .... I don 't think I gave it to myself
because I don 't think my subconscious mind is that smart.
So grace comes in all kinds ofpackages, some of them very subtle but some
of them very obvious. Grace comes in the form ofpeace, spiritual
consolation, in a trust in and ofpeople that you couldn 't do for yourself
without the grace of God. I bridge the gap because I know that with
spiritual consolation, I can overcome the ego and the battles where my ego
wants to get involved. With spiritual consolation there is a kind of
innocence that takes over me that is stronger than my ego or natural self- I
become my graced self. The ego is the darker side of who I am and ifI let
that get in the way of leading, it won 't work well. It is the suspicious me, the
part of me that doesn 't trust anybody. In the end, the spiritual life equals
freedom for me. It is the freedom to be trusting, kind, good, just, and loving.
And, this translates to my leadership.
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Fr. S revealed the specific negative outcomes when leaders do not lead with
an integrated life and which Palmer (2000) highlighted as insecurity about identity
and worth, belief that the universe is a battleground hostile to human interests,
functional atheism, fear of the natural chaos of life, and denial of death (details of
each shadow and outcome are synthesized in this paper). Fr. S expounded and drew
some conclusions about the effect on his leadership,
I have an accounting background that informed my leadership. I also have
a management background that informed my leadership. I've had some
mentors who informed my leadership and those were really critical and
good things. But, I have a whole other side. I've got an ideal side that has
informed my leadership, a principle side that informed my leadership and
that has been characterized by the spiritual side because my values and
ideals were influenced by my spiritual life.
My ethics and principles were inflamed by my spiritual life, my freedom
from my darker side was made possible by my spiritual life ... my sense of
peace and confidence overcomes my need to control. I could let go of being
in control as a leader because of my spiritual life. So, the spiritual part of
me is at the center because for me, the spiritual part is freedom. Without
this freedom, I could not act on my ideals or principles .. .I could not escape
my darker side. Without the freedom that comes from this great peace, and
the confidence that is centered in God instead ofme, I'd be a totally
different leader.
It is this freedom that I get from the Holy Spirit that got me in my vocation
in the first place. It inflamed my wonder that if I could spend my whole life
making a positive difference to other people .. .for the hope of the world, and
to people's sense of themselves, and building cultural institutions that
would really make a positive difference to the flow of history.
Where did I get that from? The old dark Fr. S would want to control
everything and not trust anybody .... Besides the feeling of consolation
which is undeniable, when you feel love, joy, home, holiness and unity all
conjoined in one hyphenated feeling, it's got God's signature all over it. It's
absolutely irreducible. It's a signature sense of God's presence and when
you know it, there is nothing like it. This is grace.
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The existential prooffor me is that I can bridge the gap between my natural
self and my graced self. That is why I am so responsive to hope. The more I
moved away from my accounting background to spirituality, my heart got
set free and I could begin to trust my emotions, the peace I felt and could
trust other people. My faith gave me my heart and that affects my
leadership.
Fr. S described a major leadership decision and how his spiritual nature
informed his decision. The notion of authenticity, integrity, love, compassion and
empathy (Love & Talbot, 1999; Palmer, 2000) are revealed,

There has been this guy who literally tries to bust my chops. And .. .I
basically have the power over this guy. I could really do something that
would make his life abjectly miserable and for a brief moment, I
experienced empathy for this guy which normally, when you 're in an ego
battle, you want to crush the person. I felt empathy for the guy in my heart,
so I started praying for him. The whole idea ofpraying for enemies is really
important because you don 't have to defeat your enemies. Ifyou pray for
them, you have a sense of empathy and you'll resolve your problems much
more quickly then you ever will by battling them to the bitter end.
Now you can't let them run over you so you always have to ... be calm when
someone is antagonistic. But in the end, empathy and prayer are much more
successful in dealing with people who are very antagonistic. I had power
over this guy ... but it would have done nothing/or my leadership to destroy
him. People would have thought I won but they would have been always
suspicious of me from then on. They would have known that I am not who I
say I am and furthermore, I could not have looked at myself in the mirror.
And at the end of the day, I did the right thing because I had heart. The
reason I had heart was because I have a spiritual life. I don 't know if it was
complete empathy but actually spontaneous compassion. I just saw
something utterly vulnerable. It was causing him to do what he did - be
antagonistic every turn of the way. First, when you get defensive, you want
to just fight back tooth and nail. At least, that was my reaction but I tell you,
when you let empathy and compassion win out, your heart is full.
From the interviews and as outlined with examples in the prior sections, the
researcher gained an understanding of the spiritual dimension of the presidents'
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leadership. Several stories and examples were captured to describe the enactment of
the spiritual dimension of leadership. The focus of the next section of this chapter is
a deeper exploration of what may have enabled or disabled the enactment of the
beliefs and the enablers and disablers as described and understood by the
presidents.

Enactment of Beliefs: Enablers and Disablers
The specific question (9) in the interview protocol related to this section is:
Can you give me a particular example or examples when you felt your spirituality
was best expressed in your role as president? And, the probe is: What conditions in
the organization at your college/university inhibited you from enacting your
spirituality or was a source of frustration in not enabling you to express your
spirituality in your role as president?
All of the presidents indicated that they felt they were able to be who they
were, including their spiritual dimension, as they defined or understood it. Some of
the examples they offered were captured in the prior section(s). What enabled them
to enact their understanding of their spirituality was expressed in enacting their
beliefs and values that were informed deeply by their upbringing, mentors from
whom they learned (negative and positive lessons) and crises they faced. While
some of the crises were physical (Sr.Kand Dr. C) and others were of conscience
(Dr. R) or spiritual (Sr. K, Fr. B, and Fr. S), all of the presidents indicated that there
was an intersection of their identity and development, spirituality and leadership.
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Even when it was expressed in secular terms (Dr. R), or practical terms (Fr. P),
recurring themes from the interviews were social justice, caring for the
marginalized or disenfranchised, treating others as one would like to be treated, and
making a difference in the lives of others - students, faculty and staff. All the
presidents cared about creating a community that enacted their beliefs and values
(theirs and the institutions) as part of building a culture of responsibility toward a
greater good which is an aspect of the Social Change Model of Leadership (Astin

& Astin, 2000b). That greater good was the mission and the legacy of the
institutions they served. They all shared not wanting their presidency to be about
themselves or their egos.
Rather than seeing or experiencing enablers and disablers to the enactment
of their beliefs, the presidents focused on what they saw as leadership challenges
and requirements that reflected Astin and Astin's (2000b) Social Change Model of
Leadership (instilling collaboration and cooperation, building consensus and
connections, and encouraging civility, care and concern for others, and respect).
The presidents indicated that the leadership challenges they faced could be
associated with the field of higher education and norms particular to higher
education (how power is played out in the traditional faculty model and the
traditional separation of academic and administrative roles). Their comfort in being
who they are and enacting their beliefs may have been a function of their age, life
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experiences and wisdom garnered from leadership positions in higher education
that each of them held prior to becoming presidents.
Only Sr. K, Fr. B and Fr. S relayed stories where their spirituality was
enacted specifically. For example, Sr. K cited The President's Breakfasts that
included a prayer, Fr. B received confessions and Fr. S prayed for and was
empathetic toward an antagonistic person with whom he worked.
What emerged from the research was that their spirituality as they defined it
(religious or secular) was enabled because of their understanding of what was
important to them (values) such as the Golden Rule and creating transparency (Dr.
R), caring for the human condition of those less fortunate (Sr. K, Fr. P, Dr. C, and
Fr. S), and finding meaning and purpose in their lives (all the presidents).
Sr. K (small, private, Catholic heritage university) said,

I can tell you that on campus, even though we have people from different
backgrounds, they really like the inspiration of the brealfasts, especially
when I include the spiritual and I know sitting in front of me are people all
the way from evangelical Christians to not very theologically well-educated
Catholics, or people who did not have very much education. And, I know
they are all there for the brealfasts, and I have never gotten any negative
flack on any of that. You know, we always pray before we do things like
graduation. We gather everybody together and I always say a prayer to the
creator and I always end it with "In God's holy name. "At first, that was
uncomfortable for the Mormon person on my staff. It was really important
for him to pray and he came to understand that the phrase is universal and
he and his religion are accepted.
Fr. P (large, private, Catholic Jesuit university) responded more directly
only after bringing the question back to him as part of the following section of this
chapter entitled The Role of Higher Education in Leadership Formation. It was

218
placed in that section to allow congruence between his responses, the context and
the theme of the section. Like the other presidents, he spoke specifically about not
viewing certain experiences as tough times or difficulties but rather challenges.
Unlike the other presidents, he made a very clear comparison between the
challenges he faced which he viewed as minimal in comparison to what others
suffer in the world. It seemed uncomfortable and awkward for him to speak about
difficulties he may have experienced related to what might have enabled or
disabled his spirituality. He said, "I view my position as president to be one of
privilege and I don't want to engage in self-pity. " However, with more probing
related to his leadership and the role of higher education (explored further in the
next section), there was a rich response that circled back to the importance of using
the position of president to influence outcomes for the greater good, especially
when the greater good was related to social justice issues (Phinney, 1992; Sevig,
1993; Sue & Sue, 1998; Tisdell, 2003; Wuthnow, 1999).
Fr. B (large, private, Catholic Holy Cross university) answered the question
about disablers to the enactment of his spirituality directly. He said,
No, I don't see the disablers because my spirituality is obvious, but I don't
necessarily wear it on my sleeve. But, my non-negotiables would be never to
compromise what I think is right in terms of beliefs, values and principles.
Not compromising for me as a president is to make sure we are faithful to
what we are as a Catholic university. But, that is more the spirit than the
dogma. Because ifyou emphasize Catholic too much and forget that you are
a university, there's a problem. Ifyou emphasize university too much and
forget that you are Catholic, there is a problem. By the very nature of this
university, you have to have dialogue and you have to be exposed to many
things. It is not a seminary. We are not preaching Catholic dogma. For
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example, you might have a panel on birth control or abortion and you
present the issues. That, to me, is my role - to encourage the dialogue but to
balance it with being a Catholic university.
The above example shows the tensions that can arise when balancing one's own
faith and values informed by a religious order (in this case, Holy Cross) with
perspectives from a wider group of individuals who may have multidimensional
approaches to life and truth (Chickering & Reisser, 1993). As Chickering and
Reisser (1993) pointed out,
Leaders deal with the tensions between traditions and new ideas, conformity
and questioning, guilt and freedom, self-interest and selflessness, and they
slowly recognize the need to take their own positions, to commit to beliefs
that ring true to their deepest selves, while remaining open and tolerant.
(p. 241)
Further connecting the theme of the enactment of the president's beliefs in their
roles as presidents, Chickering et al. (2006) indicated that despite the articulated
intentions in institutions of higher education to provide an environment that fosters
and encourages learning about one's own purposes (whether president, faculty,
student or staff), and values and to seek solutions to larger human and societal
issues, there is a silence. Chickering et al. described the silence as not speaking out
on the continued structures and reward systems that result in discontinuities and
fragmentation between professional and personal lives. There is a call to action to
institutions of higher education to direct the intellectual resources of faculty and
administrators to address the major social, economic, political and environmental
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crises of the 21st century calling on the "integration of spirit and community [that
in part] incorporates authenticity and values" (p. 243).

It appears that the presidents in this study are not silent about the enactment
of their beliefs. All of the presidents as cited in the previous section(s) focused on
the importance of their role and of their universities to develop students who go on
to serve a greater good and make a positive difference in the world. The presidents
saw this as part of enacting their identity and spirituality (whether expressed in
secular or spiritual terms). They all felt that their abilities to move the institutions
came about because they enacted their faith and values. In some cases, there was
controversy (performance of The Vagina Monologues at the private, Jesuit
university and the private, Holy Cross university). And, while all the presidents
cited they were able to enact their spirituality, some of the experiences that were
offered in the previous sections were filled with anxiety, stress and chaos (Sr. K,
Fr. B, and Dr. R).
The president's stories and examples in this section point to their own
spirituality as an aspect of their leadership formation and the challenges of
integrating their faith and values into their leadership. Likewise, the presidents
shared their understanding of the equally important role of higher education in
nurturing the spiritual aspect of identity in their professional leadership
development. The next section explores findings that support this theme.
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The Role of Higher Education in Leadership
Formation
The literature by Kegan (1982), Chickering and Reisser (1993), Astin and
Astin (2000a, 2000b), and Palmer (2000) reveals that there are broader implications
around creating an environment that fosters identity and leadership development.
The main idea from some chapters of their works suggests that one of the most
critical roles of higher education is to create and maintain educationally powerful
environments that promote identity development. Whether stages are linear in
nature as outlined in the works of Chickering and Reisser (1993) or circular (Astin

& Astin, 2000a, 2000b), or funneling back and forth (Kegan, 1982), they point to
the usefulness in understanding spirituality as a critical aspect of identity
development. As Astin and Astin (2000b) tracked the spiritual growth of students
(3,680 at 46 colleges and universities) during their college years, the study found
73% of those surveyed say their religious and spiritual beliefs helped develop their
identity. In addition, 77% say they pray, 71 % indicate they find religion to be
helpful. At the same time, 62% report that their professors never encourage
discussion ofreligious or spiritual issues and 53% say the classroom has had noeffect on their beliefs. Alexander Astin (as cited in Silverstein, 2003), director of
UCLA's Higher Education Research institute and coauthor of the study explained,
The survey shows that students have deeply felt values and interest in
spirituality and religion, but heir academic work and campus programs
seem to be divorced from it.. .. It's completely understandable ... to keep
religious and academic study separate. But, spirituality is a much more
generic concept, that for many students doesn't necessarily mean religion,
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and all students are on some kind of spiritual development path. We can de
a lot more to assist them. (p. Al9)
In asking the interview question, From a president's point of view what do
you think should be the role of higher education in developing students as whole
human beings (emotional, intellectual and spiritual)?, the responses ranged from
surprise that it has taken so long to be uncovered and focused on (Sr. K), to a sense
of duty and obligation to the golden rule and to a mission and legacy (Dr. R), to the
duty to uphold the teachings of a Catholic university that cares about serving the
disenfranchised (Fr. B and Fr. P), and finally to the more philosophical and
metaphysical response (Fr. S). The participants' responses reflect the literature
reviewed above.
Sr. K (small, private, Catholic heritage university) relayed that she had been
to a seminar in San Francisco offered by Alexander and Helen Astin on spirituality
and learning. Sr. K was surprised that this was one of the first times that a seminar
covered the topic on the notion of the importance of the spiritual development of
students in higher education. She shared her point of view that was linked directly
to the Astin and Astin (2000b) study,
They are finally uncovering and it's a no-brainer that spirituality is a part
of who a human being is and education is supposed to be the full
development of the human person. And, it's included in a phrase in the UN
on the statement of human rights.
The spiritual aspect of us is part ofwho we are and should be allowed to
develop and flourish as part of our educational efforts. I think it is
important that you don 't always have to hide your spiritual viewpoint from
your students and vice versa. You 're sort of trained- don't tell students
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your politics and don't tell them your religion. But, that's not the case at my
university. I have an amazing leadership team. The provost is a Hindu, a
very spiritual woman. The chief operating officer is a Mormon and a former
bishop, and the vice president for advancement was raised Catholic but
doesn 't go to any church and is very appreciative ofspiritual thoughts. He
is the one who usually finds a good quote to use during The Presidential
Breaifasts.
There are the Native-American students and faculty and some of them have
very varied backgrounds. There is a very active liturgy on campus. There
are about six houses ... kind of like parishes for the Native-Americans. They
have spiritual leaders and they have services most Mondays. Their
approach for spirituality is performed together in rituals. The key spiritual
ritual is when a kid shoots his first deer. But then there is also the Indian
Shaker Church and active Methodist Native-American and Disciples of
Christ communities, and of course, there are several Catholic churches. So,
for the Native-American community many people belong to one of these
churches to worship together.
When probing to find out if the role of public institutions in developing
students should be different than private institutions and the role of spirituality, Sr.
K responded,

If I were president of a public institution, I would approach all aspects of a
human being, including spirituality as part of the learning process and as
part of developing the students.
In a personal story, Sr. K revealed,

One time, I was giving a commencement address at a public institution
and ... someone from the public relations office asked me if I was going to
talk about God. I was shocked with the question and the vice president and
president of the institution who were standing next to me said, "What if she
is?" The public relations person responded, "Well, I just want to remind
you that in a public institution, there is separation of church and state. " The
vice president said, "She is not speaking for the University, she came as our
guest and she can say anything she wants, she can talk about anything she
wants. " The person had a surprised look as if to say, "I don't think so. " I
thought that was a really interesting experience - two different perceptions
at the same university and as a matter offact, I did say a few things about
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my spiritual roots. But, I was careful to express them as my personal
thoughts.
Fr. P (large, private, Catholic Jesuit university) indicated that higher
education's role should be to develop human beings as emotional, intellectual and
spiritual beings. Reflecting his own beliefs, values, identity, and leadership as
informed by his Jesuit training, Fr. P did not think that politics and education
should be necessarily a part of education in and of itself, unless it was connected to
social justice issues and serving a greater good. His values (and those of the Jesuits)
and focus on the disenfranchised surfaced again when answering this question. He
said,
When we talk about human education ... the student of any university should
be encouraged to ask himself, "What is the human way of being in the
world?" There are 40,000 people dying every day so I think it is incumbent
on a university to address how students would be educated to respond to the
inequities in the world. When Bill Gates left Harvard University, he had no
knowledge of the inequities that characterize our world.
Reflecting Palmer's (2000) work, Fr.Padded,
No student should leave our universities without an awareness of the
inequities and what their role would be in making the world a better place.
If the students are encouraged to cultivate their own humanity, that
knowledge makes them who they are. If that knowledge does not make them
who they are, then they are not in touch with their own humanity.
When probed ifhe had ever written on this subject, Fr. P emphasized that
his faith was focused on caring for society (Astin & Astin, 2000b), and the
marginalized and all of humanity which is expressed as one of the final faith stages
in Fowler's (1981) Model of Faith Development. Fr. P said,
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The most truthful place to look at is the convocation document that reminds
us of the Jesuits responsibility to educate and demonstrate our care for
humanity, our care for the poor and marginalized, like we do with the
program in Latin America where we take the students on an immersion
program so they can see first hand and work with those who are poor and
suffering.
Fr. P circled back to his own training and what it meant to him and his life
regarding contemplation and prayer as an aspect of spiritual exercises in the role of
higher education,
In every Jesuit school, there is training on what is called the spiritual
exercise, which is written by St. Ignatius Loyola, the founder of the order. It
is sometimes called the 30-day retreat and it sets the beginning of our
formation as Jesuits. They are exercises in freedom to know that a person,
an individual comes to the deepest parts of his humanity and then finds the
freedom to pursue that in the form of how one lives one 's life and finds
meaning and purpose in the world. The exercises are all situated in the
Christian context, so the person ofJesus is quite central. The images for
what life is all about are drawn directly from the gospel and talks about it
in terms of the Kingdom of God.
Although from different religious orders, like Sr. K, Fr. B, and Fr. S, contemplation
and prayer were a part of their spirituality that informed their leadership,
That kind of imagery in contemplation and prayer is replicated almost every
day by Jesuits in the way we live our lives - giving back by addressing the
inequities in the world. Part of the exercise is to maintain a reflective
period every morning so that you are able to retain focus and that's where I
think you have the freedom to do the job.
This ultimate reality to care for humanity is bigger than any of us, and that
kind of discipline is an important part of my job. I reflect pretty much every
morning - 4 or 5 days a week. There is Morning Prayer, and then we
celebrate the Eucharist together on a regular basis so· there's a whole set of
exercises that supports the spirituality. The exercises include music and
poetry, like "Be not afraid, for thine is the Kingdom of God. "
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Sensing that there was an opportunity to link Fr. P's responses about the
role of higher education in educating the whole human being and the connections
he might make to his leadership, the researcher probed to explore how Fr. P would
connect his responses (above) to his own understanding and enactment of his
leadership. Connected to Palmer's (2000) and Love and Talbot's (1999) focus on
encouraging the integration of the whole person, Fr. P said,
I think if there is a distance between who you are as a human being and
who you are as a leader, you 've got a problem. I think you need integrity that is critical. I think to be a leader, it has got to be that you are leading to
somewhere other than being a defender ofyourself. Ifyou have a set of
values that you author personally and they are opposite of how you lead,
then there is a problem. Like ifyou care about making the world a better
place, and you are not leading toward that, you know you have a problem
because either you don 't want to save the world or the bottom line is it's not
important to you.
Somehow you've got to bring those two together so that you lead with
integrity and I think that probably is the key virtue for leadership in higher
education today and the role of higher education today. If a leader is not
pretty well centered in who they are, they can get really astray, you become
'The President' or 'The Leader' whatever you want to call it, instead of
yourself and that can be a problem of ego and one can become an
imperialist president.
Fr. P surfaced his political, organizational, personal or societal issues that
served to understand further the connections he made in the above responses,
I am a liberal democrat and I'm not the least bit inhibited ... there needs to
be some kind of responsibility to point out a different position, and not
everyone has to agree with me. I don 't have any problems when people
disagree with me but I can make a pretty strong case and I would expect
others to do the same to substantiate their assertions. That is part of the
culture at this school and I believe should be part of the education at every
university, public or private, religious or not. If a university doesn 't have an
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obligation to speak out on these issues, and presidents don 't, then who
does? If we don 't speak out for those with no voice, who will?
People's rights do not come from the constitution; these rights are
unalienable which means they cannot be taken away. There is no claim that
would allow the courts to deny anyone the fundamental right to be free life, liberty and pursuit of happiness. Most people think that comes from
citizenship. But, an unalienable right somehow becomes alienable because
people may not like Mexicans or for another reason. Another example is
whatever my position is on abortion, it gets minimized when it is made into
a civil right 's issue. It is a human right, not a civil right.
The point is that higher education has an important role in helping students
grapple with socio-political and cultural issues. To the extent that these are
connected to a student's spirituality, and how their spirituality is played out
in making the world a better place, by reducing poverty or caring for the
disenfranchised or addressing political and social justice issues is to put
their beliefs in action and allows them to find meaning and purpose in life.
And, as a president leading the way in a Jesuit school with a mission of
serving the less fortunate, I try to be an example.
Fr. P was hesitant to make further connections between his view of the role
of higher education and tough times or difficulties he might have faced as a
president in enacting his spirituality (from previous section on Enactment of
Beliefs: Enablers and Disablers). He answered by reflecting on his role as president
as one of comparative advantage,
Tough times sounds like self-pity. There are tough times but compared to
other people who are living in miserable conditions, they are not. There are
difficult days, but they are short-lived. Everybody goes through them but I
think that is a selfish way of looking at my presidency. I've gone through
good days and bad days, like there are moments when people don 't seem to
get another's viewpoint, when they can only focus on their own tiny piece of
the puzzle. But, I haven 't gone through any protracted period of disillusion.
It's my work and I see it as a challenge but not as a difficult job. In terms of
expressing myself, I hope so. I don't have any illusions about having to be
right so I express myself and my beliefs openly whether it's in the
newspaper or on campus.
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Like Fr. B, Fr. P expressed the belief that the decisions to uphold the school and the
mission rest with the leadership of the president.
Fr. B (large, private, Catholic Holy Cross university) responded,
I think that in many ways public and private institutions have given up their
responsibilities. I don 't mind that faith-based institutions have the
responsibility but I think it is the responsibility of all of higher education.
We have to help students come to realize that they set a foundation where
they base the decisions about their lives, how they will manage their future
and responsibilities and become future leaders. It doesn't have to be a
Catholic university or Catholic decisions but they have to be based on a
sensible foundation like a spiritual foundation, moral foundation, valuesbased foundation. I think a values-based education is important ... every
decision is equally important because ultimately one's beliefs and values
come into play.

When asked who decides what that foundation is going to look like and whose
values will be used, Fr. B emphatically said,
Schools don't need to separate church and state. If a student comes to this
university and graduates and they haven 't been exposed to values and the
importance of caring for humanity and they are not encouraged to apply
what they have learned for a greater purpose, while finding meaning and
purpose in life, then we haven 't done our job.
They might as well go to a state university where today, there may not be
the same focus or encouragement. And, to the extent that the world is a
better place because ofstudents who come out of schools with a certain
grounding, then shouldn't all universities care about values and the
examination ofself as it relates to values?
There has to be the responsibility of a faith-based university to make sure
that it is very much a part of the experience in the students' lives. It's the
responsibility to make sure that to the faculty, to the higher commission, the
president becomes the face of the university in a lot of different ways, what
is allowed, what isn't, what the resources will be. It doesn't mean making
decisions about issues in a vacuum but we have to provide leadership to
encourage students to ask and reflect on who they are and what they care
about in life.
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Regarding his sense of how his spirituality might influence the way he uses
power in his role as president and the way he might expect it to be used in higher
education, Fr. B expressed his self-understanding and self-awareness and the
integration of his faith and values with his position with special care not to abuse
his power. Bennett (1998) referred to this as utilizing relational power as the
implicit compact with society, where the academy is expected to educate others and
prepare them for lives marked by competency and concern for the larger social
good. Fr. B said,
You have to be very careful with it [power]. It would be very damaging to
have people think that because I am a priest, I have a special power. It
means I have to be more aware. My spirituality affects how I think and act
with the values I hold and the Holy Cross order holds. People understand
that it comes from my being a priest and they expect me to use that position
and my position as president for a greater good. I can be a voice in the
wilderness that allows me to speak out on moral issues and be a role model.
I struggle with seeing it as a position ofpower because then it doesn 't
work ....
All university presidents in public or private, religious or nonreligious have
a responsibility to use their power to help students become whole human
beings by being an example for them first and foremost and by ensuring that
they have the experiences on campus that allow for creating community and
seeing where they fit in the world where what they do matters toward
making a difference.
Dr. C (small, private, Methodist theological university) addressed the issue
of the role higher education should play and if it should be different in public
versus private schools,
I like the idea ofprivate liberal arts colleges because the theory was that
they did much more than teach the subject matter, they teach people how to
think and they do character development, and they nurture your aesthetic

230
appreciation for art, music and literature. I think that was a noble and good
concept and it still is. In trying to create, we are styling to be an ethically,
theologically grounded university. We want to do more ofspecializing in
the character building that matters whether you go to a public or private
school.
What is important is helping students and others become constructive
human beings in a multi-cultural, multi-religious world where one can be
effective, not just tolerant of others but affirming others. If all the
universities thought more about applying Maslow 's theory, we should be
helping everyone reach the highest level which has to do with how we treat
one another, and appreciate beauty. Those are related to a president's
leadership.
I once proposed that all human knowledge including spirituality should be
borne into the public domain because it is a basic human right to all
knowledge to become whole human beings. What I am concerned with
is ...people having access to knowledge - sacred and secular at public and
private universities alike.
On reaching the highest levels of identity development and the challenges ahead,
Fr. C said,
Public and private universities should educate and encourage the whole
human being, including spirituality or religion. But, it will not come about
without someone stirring the water, probably not easily because people get
stuck in the status quo and there are strong beliefs in the separation of
church and state.
Dr. R (large, public university) responded differently from all the other
presidents. Even though his own responses to the interview questions reflected
aspects of spirituality (caring for humanity, putting oneself second to a greater
good, integration of beliefs and values into his role), he was the only president of a
public university in the study who said,
There are public and private schools that have different niches in
education. And, while public schools need to be respectful of everyone by
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offering avenues for all kinds of discovery, including spirituality, it isn 't
something that is in the public domain to require. If taxpayer funds are
being used for public schools, consensus for required experiences that have
outcomes related to spirituality or religion, or to infuse spirituality or
religion in the way the school is run would be difficult to build.
Fr. S (large, private, Catholic Ignatian university) responded much like all
the presidents except Dr. R. What continued to distinguish Fr. S's responses is his
focus on the philosophical and metaphysical aspects of leadership. His response to
the question of the role of higher education in educating the whole person was,
I have devoted my whole life to spirituality and leadership so I think that all
of higher education should help us get a greater sense of our ideals, our
principles, and should give us an education to also be rational and to
quantify and assess risks.
But, more importantly, it should give us that sense of who we really are in
our completeness. Ifyou underestimate who you are, ifyou underestimate
your being, then you are going to under-live your life and then you are
going to under-lead your organization. So, everything depends from the
outset on the correct and full estimation of who you are. Ifyou really think
through the purpose and value of higher education, it is to transcend the
world of algorithmic, finite structures.
You can't be distracted from the deeper questions of existence, like why we
are on this earth and our purpose in life. Therefore, we come to know that
there has to be something greater. That something greater is that you have
a soul. Ifyou come to understand this through education, you could surpass
just the simple biological opportunities like eating. It is the soul or the
spiritual nature of our beings that brings us to higher levels and
understanding of what gives each of us meaning and purpose in life. That
comes from the grace of God.
As the purpose of this study is to uncover the spiritual dimension of
leadership of presidents in higher education, the in depth interviews with the six
presidents representing small, large, public, private, religious and nonreligious
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affiliated institutions revealed stories of their own understanding of their identity
and adult development and what informed their spiritual dimension (ifthere was
any) of their identity. What stood out (whether relayed in a spiritual or secular way)
was the enactment of their beliefs and values in their leadership roles as presidents.
Also, the study sought to understand the presidents' views on the role of
higher education in developing the whole human being (including the spiritual
dimension).
By segmenting the research findings into overarching themes and sub .
themes, the researcher was able to connect the stories and examples from each
president with the themes and literature. This study' s findings shed light on
previously unexamined aspects of the spiritual dimension of leadership.
Specifically, all the presidents defined for themselves their notion of spirituality
(secular and non-secular) through their examples and stories of their identity,
spiritual and leadership development at their universities. The findings from this
study, although not generalizable offer an up close and in depth understanding of
the president's leadership pathways including their leaps of faith into leadership
and the role of mentors and support systems, as well as the president's leadership
formation while undergoing crises and attempting to integrate and enact their faith
and values. Finally from an organizational standpoint, the important role of higher
education in leadership development is discussed from the president's perspectives
and stories. All the presidents save one from the public university were adamant
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that the role of higher education should be to educate the whole person which
includes encouraging and helping themselves and students address the (internal)
existential questions around who they are and their place in the world (what gives
them meaning and purpose). Through mentoring communities and support systems,
the presidents were able to overcome fears, anxieties and challenges (personal and
professional) to enact their faith and values and reach higher levels of integration,
identity, spiritual and professional development.
In the next and final chapter, the researcher sets forth a discussion of the
study and draws conclusions.

CHAPTER V
DISCUSSION
This study was designed to address the following research question: How
do presidents in colleges and universities experience and enact their spirituality
when leading? As such, the in-depth interviews of the six presidents were
structured to understand the life experiences of the presidents and their
understanding of their identity development and enactment (or not) of their own
spirituality.
Therefore, this study sought to add to the body of limited knowledge around
the nature of the spiritual dimension of leadership and especially to address the gap
in our knowledge about how spirituality is experienced and enacted by presidents
in higher education.
The insights based on the themes of the study and the findings are captured
in Figures 4 and 5.
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Figure 4. Secular and spiritual domains of identity development and leadership.
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Insights and Significance of the Research
Figures 4 and 5 are the mainstay of this study. They depict that the
presidents from religious and nonreligious affiliated universities were experiencing
some kind of spiritual development as part of their identity development and
leadership. Their spiritual development started with a narrow focus on self during
which time parents, other family members, teachers, and friends in their faith
community influenced their identity and the beginning phases of their spiritual
growth. As the presidents progressed through life, with the positive and negative
influences of mentors, their sense of self, identity and spiritual development was
evident in their stories. The president's faith and values served as a strong
foundation from which to stand and face crises (physical, spiritual and of
conscience) while integrating their beliefs and values.
What stood out is the awareness of, and perhaps need to integrate, their faith
and values into their leadership as presidents that seemed to give them meaning and
purpose. This might suggest that being authentic (integrating one's beliefs and
values with one's actions) was one of their greatest sources of comfort and wellbeing which allowed the presidents to be ready, willing and able to face the
challenges as presidents in their institutions. None of the presidents articulated
feeling vindictive or bitter as a result of the difficulties they faced while in
institutions of higher education (prior to their presidencies or as presidents). It is
not known specifically and concretely if the president's authenticity, faith and
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values, or a combination is what allowed them to press on despite the challenges
and crises they faced.
Whether the institutions or presidents were categorized as secular or
spiritual, there was a connection to finding meaning and purpose in their lives
ultimately which for them, was serving a mission of education with sense of joy,
commitment, fulfillment and purpose at each of the institutions where they are
presidents.
For Dr. R (president of the public university), his identity development was
in the secular domain of Figure 4 as his values centered on the golden rule,
responsibility and toward others (faculty, staff and students), an ethos of fairness as
a leader. He focused on the practical aspects of doing a good job. Ultimately, his
development, beliefs and values were enacted in his role with the support of past
mentors. His own values were aligned with those of the institution and he cared
very much about the mission of educating students to find meaning and purpose
while being productive and caring citizens. And, even though Dr. R is the president
of a public university, whose beliefs and values were not derived from a religious
doctrine or order, nor did he openly identify with a transcendent being, his stories
and examples show that he integrated and enacted strongly and consistently his
beliefs and values with authenticity and self-awareness, compassion, kindness, care
and concern for others, and commitment to the university with a spirit of
collaboration.
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Therefore, it could be concluded that he was just as expansive in his
spiritual development and in the enactment of his beliefs as part of his leadership as
is seen in Figure 5.
For the other presidents, all from religious-affiliated universities, their
identity and leadership development is decidedly placed in the spiritual domain of
identity development and leadership as portrayed in Figure 4. What defines their
identity development as spiritual versus secular are the stories that depicted a deep
care for humanity informed by putting their faith in action based on religious
doctrine or obedience to a particular order. All of the presidents from religious
orders and in religious-affiliated institutions demonstrated strong faith and values
around social justice causes. Like the president from the public university, they
derived meaning and purpose related to their beliefs and values but these
presidents' beliefs and values were clearly informed by their faith connected to
religious doctrine, obedience to religious orders and to a transcendent being with a
strong emphasis on addressing social justice issues. Therefore, as can be seen in
Figure 5, the presidents from the religious orders would be at the most expansive
spiritual development level and spiritual enactment in their leadership as would the
president of the public university.
The implication here is that a president may not need to be in a religious
order or the president of a religious-affiliated university to reach spiritual
expansiveness or "spiritual intelligence" and experience the resultant benefits to
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self and institution. It may be a matter of nominal degrees of spiritual
expansiveness, or "growing into" the more expansive spiritual levels to face the
ongoing challenges of life (which may be at different times for different people and
may be different situations for different people). Having more life experiences or
simply living through more phases of life may be necessary in order for some to
reach the most expansive spiritual development. Nor is it certain that presidents
who may reach the highest level of spiritual expansiveness would necessarily lead
any differently or lead in a way that is aligned with Astin and Astin's (2000b)
Social Change Model of Leadership (collaboration, civility, commitment, care,
concern, community and citizenship), than one who is close to but not at the most
expansive level of spiritual development.
The idea though, is that when one's developmental path is at the very least,
encouraged and nurtured, there is more opportunity to address the internal and
external problems in higher education. This was evident in the study as all the
presidents reached a higher level of spiritual expansiveness related to serving a
greater purpose and society. As the presidents worked through the myriad crises
they experienced, were nurtured by mentors, and relied on their faith and values
while overcoming the challenges they faced, they matured and grew (personally
and professionally) as part of their identity and spiritual development. Despite the
small sample size, this was the case regardless of whether the institution was public
or private, religious or nonreligious affiliated, large or small.
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While all the presidents overcame crises and leadership challenges, a
conclusion could not be drawn whether those from religious orders with a
potentially deeper faith suffered through the crises differently or with more ease
than the president from the public institution. However, Fr. B (who experienced the
murder of his parents), Fr. C (who faces a lifelong congenital heart disease) and Sr.
K (who was faced with cancer and extensive treatments during her presidency)
seemed to draw on their faith with greater need and urgency. This could suggest
that one's deeply held faith with a certainty of a higher power or transcendent being
could be a means to prepare and ready one to meet the challenges and to experience
a higher level of maturation, integration and growth (personally and professionally)
perhaps at a faster pace and more profoundly than others. The implication is that as
presidents and leaders in higher education, if any kind of tragedy but especially one
beyond the norm (like the murder of one's parents) is experienced, it would benefit
the individual who is suffering as well as the larger academic community if leaders
were to be aware of the importance of building a truly supportive environment by
exercising more compassion, and care and concern with the welfare (emotional,
intellectual and spiritual) of others in the academy.
And, if presidents are mentored and helped along their leadership pathways
not only to overcome challenges and crises within higher education settings, but
with the larger existential questions of meaning and purpose in life, they in tum
could mentor others in the same way. In this regard, there can be reciprocity and an
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ever-expanding effort to encourage the spiritual development and in collaboration,
address the internal and external pressures of higher education. Moreover, at least
there might be individuals and support systems in place to serve as a safety net for
each other so that self-reflection, self-revision, integration and growth (Van Velsor
& Drath, 2004; Kegan, 1982) can take place. Ultimately, in such a setting,
presidents as leaders may be more inclined to integrate their faith and values with
meaning and purpose in life and work with a renewed energy to serve the greater
purpose of educating students through the enactment of love, kindness, and care
and concern.
As Bennett (1998) suggested there is a growing disenchantment about the
fundamental satisfactions of a career in higher education for presidents and others
within the institutions. His examination of the condition of higher education
pointed to faculty isolation, departmental separatism, organizational fragmentation,
generational differences, lack of codes of ethics, and heightened competition rather
than collaboration in and outside of the academy for funding and students. He
suggested that these conditions have led to institutional cultures that are rife with
insistent individualism. Bennett's model describes institutions of higher learning in
their current state, one that focuses on private interests and promotions. Therefore,
presidents' leadership and institutions of higher education as demonstrated by the
presidents in this study might benefit from a recommitment to identity and spiritual
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development as a means of reaching one's full potential and helping others within
the academy do the same.
Bennett's (1998) model is one that describes an environment of professional
development and collegial professionalism, which promotes a sense of connectivity
and dedication to teaching, student success and the commitment to working for the
common good of colleagues and the institution. Moreover, Bennett suggested that
higher education is in a situation that raises important spiritual questions about the
professoriate and the academy. He contended that the situation is one where an
earlier balance between private and public good has deteriorated. Bennett posited
that in the implicit compact with society, the academy is expected to educate others
and prepare them for lives marked by competency and concern for the larger social
good.
Solomon and Solomon (1993) illustrated the complexity of the problem that
Bennett (1998) articulated. On the one hand, there are extraordinary
accomplishments of the modem university - its remarkable success in educating
large numbers of students who in earlier decades would not have attended college
at all. And, teaching "has rarely been better, and it has almost always been much
worse" (Solomon & Solomon, 1993, p. xvi). The university, they argued, has not
failed. On the other hand, in their judgment there is a crisis - education is no longer
the center of institutional attention and activity. They went on to state that
there are too many competing and compelling attractions in the research,
sports, entertainment, and corporate activities that constitute the
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contemporary university conglomerate. Educators themselves have
contributed to the crisis through polarizing attitudes of superiority and
unacceptable academic politics. (Solomon & Solomon, 1993, p. 10)
This has important implications for higher education because as Bennett
(1998) and the findings of this study suggest, there are a variety of ways to
strengthen the institution via a relational model that provides professional
development for leaders in higher education. By following the relational model
which includes mentorship, the presidents in this study, except Fr. P (large, private,
Catholic Jesuit university) who did not think he had any mentors and Dr. R (large,
public university) who learned what not to do from mentors were given more
attention and forms of togetherness that helped the presidents on their personal path
and served to advance the common good. This level of development may demand
major changes in attitudes and behaviors. Some of this need for change might stem
from what Palmer (1999) has called "the pain of disconnection" - the sense "on the
part of faculty of being detached from students, from colleagues, from their own
intellectual vocation and the passions that originally animated it" (pp. 3-4). The
relational model, then, calls for a setting of greater collaboration and openness
within the academy, holds up hospitality and thoughtfulness (aspects of spirituality)
as essential collegial virtues, and promises a more satisfying and effective
professional development arena. Through greater collaboration, hospitality,
thoughtfulness and respect, individuals might be more inclined to think and care
about others, their well-being and the greater good of the institution vs. insistent
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isolationism. By enacting these aspects of spirituality, the challenges such as
fighting for financial resources, limited budgets and increased pressure to raise
funds from more competition (public and private) could be more easily addressed
by the relational model.
Only one university in the study (where Sr. K was president) experienced
serious financial problems during the presidential tenures. Although all were
balancing the focus on mission with the need for funds, the university where Sr. K
was president experienced severe financial problems to the point of almost being
dissolved. In seeking to understand why a privileged environment (a university
with more funds which one might conclude would reduce the stress associated with
fighting for limited resources by insistent individuals, fragmented faculty and
compartmentalized purposes) does not necessarily provide more satisfying and
appropriate forms of togetherness, Bennett ( 1998) analyzed two models of self and
community, as well as concepts of power. First, in the old model, the autonomy of
the self is purchased at the expense of isolation from others. Personal strengths are
forged and displayed in competition with others, and modes of achieving
excellence accentuate elements of social Darwinism. Unilateral power is
abundantly evident and often prevails. In these circumstances, there are often
battles. He described the leaders in the battles as having "hard edges, sharp elbows
and hard words that repel invasions and intrusions. In order to help the defense
effort, internal barriers are often erected between the professional and personal self,
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generating further fragmentation" (pp. 162-163). All the presidents in this study
experienced the old model at some point on their leadership path.
On the other hand, the collegial model that Bennett (1998) proposed and
that the presidents in this study were trying to enact with their faith and values,
focused on creating a setting in which self-identity (which he argued is relational,
not independent of others) can be realized. Such a relational environment which
was encouraged by the Sr. K, Fr.Band Dr. C, especially after experiencing major
life crises can potentially provide the presidents with self-determination, integration
and growth within a community that promises the satisfaction that comes from
forms of togetherness marked by mutual reciprocity. Bennett described the model
of a relational higher education setting as a community of hope that does not deny
its fragmentation and isolation, but one that confronts it through mutual openness
and co-creativity.
The relational model is important to higher education because a healthy and
hopeful setting is one that is composed of distinct individuals, each honored for his
or her unique gifts and talents. Instead of a one-dimensional view of faculty
success, these higher education settings can celebrate the complexity and diversity
of faculty lives. It is not insistent individualism that is cultivated, but forms of
togetherness where it is in the interest of each to promote the good of the others.
Individuals are not self-enclosed and in a win-lose battle with others. Rather, each
has the possibility of contributing to the good of the collegium (and thereby of the
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other) and enjoying that good is derived in part from oneself. In fact, Bennett
(1998) posited that "we should attend to others at the very least because only in this
way are we faithful to ourselves" (p. 163). Bennett contended that mutual
relationships with this level of openness and energy are rare, reflecting the mixed
character of the human condition and the tendency to unduly favor individualism
over the common good of the academy. And some tasks he admitted do not permit
relational power. Yet, he also contended that the rarity of relational power in higher
education settings reflects our own deficiencies such as our habits of indulging in
polarizing rhetoric and abusing positional power. This type of organization reflects
the communities in which we participate and to which we contribute "communities that often do not provide the condition for the development of the
relational and liberated self' (p. 169).
The presidents in this study seem to enact the relational model as part of
their identity and spiritual development. Some, like Dr. R (large, public university)
and Dr. C (small, Methodist university), learned what kind ofleader they did not
want to be from the "negative lessons" of previous administrators and from feelings
of disillusionment from "grabbing power early in a career," and discovered that the
relational model (although not articulated by the presidents as such) served
themselves (aligned with their values) and the universities well. This is critical to
this study and higher education leadership because the relational model is one that
reflects the aspects of spirituality as a dimension ofleadership that are the core of
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this study and which can be a positive force in higher education. In such a setting,
there is an ultimate hospitality and openness to others as complete beings that can
be the potential answer to the malaise and cynicism in which presidents might
otherwise dwell in higher education settings.
In the next section, a discussion is undertaken around the major themes of
this study along with implications for higher education.
Leadership Pathways
There was no doubt that the presidents (whether of small, large, public,
private, religious or nonreligious affiliated institutions) were integrating or trying to
integrate an aspect of their spirituality when leading. Their stories revealed their
commitment to their own lifelong quest for spiritual growth - identity
development, self-transcendence and meaning in life (Love & Talbot, 1999). All
the presidents shared stories about the roots or awakening of their spirituality and
how they reached a higher level of self-awareness associated with the latter stages
of identity and adult development. Much of their self-awareness centered on the
internal (anxiety, fear, issues of self-worth and perfection, illnesses, deaths) in the
face of external problems (chaos caused by institutional politics, limited financial
resources, competition, and trying to enact beliefs and values in settings that were
at times less than collegial and collaborative).
The implication for presidents as leaders in higher education is that through
the inner work of identity development presidents may realize first-hand that as co-
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creators of knowledge and reality and as humans, leaders balance the complexity of
spirit (what is inside) and matter (what is external). This was especially articulated
by Sr. K, Fr. B and Fr. S where their inner work of self-awareness, identity
development and the search for self-transcendence, meaning and integration led to
profound transformations in their leadership as presidents. This is important
because presidents, faculty, students or staff may benefit from not only the personal
growth but from being able to professionally address challenges without the stress
and anxiety associated with problems in higher education as previously mentioned.

Mentors and Support Systems
All of the president's identity development was inspired by positive
mentors except for Fr. P who said he did not have any mentors other than the
training that was part of his Jesuit indoctrination. Dr. R (large, public university)
and Dr. C (small, Methodist theological university) discussed negative lessons
(what not to do or how not to be a leader) from mentors which suggests that being
open to others' opinions, views and observing the way others lead could be just as
valuable to constructing one's own identity, values and leadership ethos. And, Sr.
K and Fr. B went so far as to describe God as one of their mentors. This suggests
that for these individuals, their leadership was affected for the better (in their view)
because of their spirituality and sense of support, consolation and being loved by
God. Their strong sense of spiritual identity seemed to be in part what informed
their ability to revise their sense of self (Van Velsor & Drath, 2004 ), interpret the
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meaning of life's events and reach new levels of understanding and leadership. This
is not to suggest that if all leaders were to embrace and enact their spirituality, they
will be better leaders. The purpose of this study is not to judge leaders or develop a
model of leadership that should be followed. Rather, when leaders are open to
learning from mentors, they may be open to revising their sense of self to reach
higher levels of integration and growth (framed by the leader's interpretations).
The suggestion is that openness to an evolution of identity and growth with
the help of mentors would serve to allow leaders to cope with the challenges and
stresses (internal and external). For example, Sr.Kand Fr. S were more
collaborative by working with individuals from difficult communities (broadening
their horizons) by experiencing more patience, communicating more openly and
regularly, and building relationships (Astin & Astin, 2000b; Satir, 1987).

Crisis: Physical, Conscience and Spiritual
Resolutions of life's difficulties and crises, especially for Sr. K who faced
cancer during a time of institutional financial crisis, Fr. B whose parents were
murdered and Fr. C who suffered from congenital heart disease, seemed to connect
them to their own understanding of serving a higher purpose in education. This
suggests that because they were sustained by their faith, they were able to
experience enhanced qualities of life expressed as love, compassion, trclnsparency,
authenticity, understanding, humor, and a deep concern for caring for the growth of
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their students having a positive impact on institutions of higher education (Fowler,
1981; Kegan, 1982; Palmer, 2000).
All the presidents save one (large, private, Catholic Jesuit university)
experienced a crisis that affected their identity and adult development, their
understanding of their leadership and how it was enacted in their roles as presidents
(Satir, 1987). It can be said that most people, at some point in their lives experience
some kind of crisis (personal or otherwise). Perhaps all presidents could benefit
from the strength that the presidents of religious orders or of religious-affiliated
schools derived, from their understanding and appreciation for a transcendent being
that buoyed them during times of crisis.
Therefore, one's identity development (how one processes a crisis, makes
meaning out of it and grows) could have a negative or positive effect on a
president's leadership. If leaders are encouraged to draw on their spirituality as a
means of coping, to be more self-aware, grow and find meaning from a crisis, then
being able and encouraged to explore this aspect of self is critical to leadership in
higher education (inside and outside the classroom). Likewise, if leaders have little
or no mentors and support systems to encourage them to draw on their spirituality,
and ifleft with feelings of despair, isolation, fragmentation, anxieties, and fears of
failure and perfectionism, the leaders may not be able to overcome the crisis, let
alone continue on a developmental path. Through the integration of faith and
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values, the presidents in this study gained strength for themselves and for the
greater good of the institution.

Integration ofFaith and Values
Integration of faith and values (secular and non-secular) were a main theme
of the research findings. Satir's (1987) Five Stage Model of Transition (Figure 2)
and Astin and Astin's (2000b) Leadership Development Model (Figure 3) proved
important to the study because they supported the findings. Specifically, the
findings revealed that the presidents were faced with challenges (personal and
institutional) that upset the status quo. All the presidents called on their beliefs and
values as they reached new levels of integration and development to cope with the
challenges. This is significant because without leadership from individuals
informed by their integrated selves, their leadership could be compromised and the
enterprise of higher education may suffer (Palmer, 2000). And, the presidents'
identity and development informed their understanding of their own spirituality.
This was the case even for Dr. R (president of the public institution), who
integrated his strong sense of enacting the Golden Rule that informed his
leadership. The implication is that although the university is public, Dr. R too
reflected on his beliefs and values and what gave him meaning and purpose in life.
He knew the kind of life he wanted to live and the kind of leader he wanted to be in
order to serve and greater purpose and to leave a legacy of providing education to
many first-generation students.
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Enactment of Beliefs: Enablers and Disablers

Connections were made between spirituality, identity development and
spirituality and adult development and leadership within their institutional settings.
The connection is that without leadership informed by a whole, integrated and
authentic self, leaders and institutions of higher education can be compromised (as
evidenced by the stories, life experiences and examples from all the presidents).
To the degree that the organizational climate (civility, collaboration,
communication, care and concern for others) can contribute to the president's and
others' spiritual development within a setting was evident in all the president's
stories and examples.
Astin and Astin's (2000b) model (see Figure 3) is significant to the
participant's responses and to the implication in higher education because it
connects the individual, the group and society to a model of leadership in an
environment that is conducive to forming relationships, creating community and
the growth of self and others (all aspects of spirituality). And, Chickering and
Reisser's (1993) Seven Vectors Model supported that the institutional environment
must be conducive to and open to students and leaders feeling safe and comfortable
to undergo development.
This is significant because an environment that is conducive to self-identity
and growth, forming relationships, creating community with civility and
developing leadership may translate to one's sense of wholeness, authenticity,
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completeness and integration of all dimensions of work, life and thought - not only
for presidents (in positions of power) but for faculty, administrators and students.
The absence of an environment that is conducive to identity and adult development
including the spiritual dimension can produce negative outcomes (Palmer, 2000)
where one's faith and values are tested at one end of the continuum or squelched
(even if only temporarily) at the other end of the continuum.
The negative outcomes revealed from this study were political infighting,
protection of turf and the status quo, power grabbing, little or no attention to
multiple viewpoints and perspectives, competition among colleagues around
winning and losing that fed fears of failure, and diminished sense of being free or
empowered to do what one is called to do and to trust in shared leadership with
others (Palmer, 2000). Other negative outcomes related to the presidents' identity
were aligned with what Palmer (2000) referred to as leaders' shadows. The
shadows expressed and overcome by the presidents' were insecurity about identity
and worth (Sr. K, Fr. S); belief that the universe is a battleground where leaders
fight over resources, ideas or curriculum (Fr. S, Dr. C); an imposition of the
leader's will on others despite not having all the answers (Sr. K, Fr. S, Dr. C); an
elimination of chaos where the rigidity of rules and procedures create a setting that
is stifling (Sr. K, Fr. S); denial of death which was demonstrated in projects like a
strategic plan that was no longer valid causing stress and frustration (Dr. R); and an
inability to respond to their own needs and to students and others' needs (Sr. K).
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What was a remarkable outcome of this study was to hear how much
strength, fortitude and courage seemed to be garnered by the presidents as they not
only drew on their faith, beliefs and values as important and helpful resources for
personal and professional development but were able to enact their faith and values
despite the difficulties they faced. This could have a significant and positive impact
on leadership formation in higher education. As more and more leaders are
encouraged to enact their beliefs, especially as it may help them to reach higher
levels of development (spiritual or secular), the larger academic community stands
to benefit.
Role of Higher Education in Leadership
Formation
All the presidents went through stages of development where they
questioned and reflected on their sense of self, faith and values, their purpose in
life, and their legacy. The stages reflected the models of faith development (Fowler,
1981) and the models of mysticism (Bullis, 1996; Khan, 1988; Moody & Carroll,
1997) as well as Kegan's (1982) Helix of Evolutionary Truces that portrayed the
dynamic between the "yearning to be included, to be part of, close to, joined with,
admitted, accompanied (and) the yearning to be independent or autonomous, to
experience one's distinctiveness, the self-chosen-ness of one's directions, one's
individual integrity" (Kegan, 1982, p. 107).
This is significant to professional development in higher education
leadership because one's personally owned value structure over time and in various
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contexts is critical to spiritual growth. It is important to understand that the quest
for spirituality is not linear or reductionist (hence the circular nature of growth
depicted in Figure 5) and cannot be legislated within a certain semester or
timeframe. Rather, it is a holistic and ongoing approach to encourage selfunderstanding to construct one's own, informed ideals. What is meant by ideals is
the universally positive ideals connected to spirituality (care, concern, love,
kindness, and collaboration) versus negative ideals (selfishness and anything used
for malevolent ends). The idea then, is for institutions of higher education to
encourage leadership development by providing time and space for identity
development and growth to occur. This development would focus on and build
authenticity that is kind, caring and socially responsible. Examples (at the highest
levels of identity and spiritual development) are Mahatma Ghandi, Martin Luther
King, Mother Theresa, The Dalai Lama, Eleanor Roosevelt and Desmond Tutu.
However, there are others in our spheres of life and work.
Responses from Fr. S stood out because of the metaphysical descriptions he
offered about the transcendence he experienced when he became a Jesuit. While
other presidents professed their faith, beliefs and values, and search for meaning
and purpose, Fr. S described his experience differently,
I was in total consolation, at home with God, in unity with all things. I have
an undeniable and irreducible belief that there is something greater in the
universe and one is unconditionally loved.
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Chickering and Reisser's (1993) focused on human development within the
halls of higher education has particular importance as it relates to this study and the
role of higher education in professional development and formation. They defined
human development within a model of multiple dimensions - intellectual,
emotional and moral. They suggested seven vectors of human development. These
are developing competence, managing emotions, moving through autonomy toward
interdependence, developing mature and interpersonal relationships, establishing
identity, developing purpose, and developing integrity. All of these vectors of
human development are aligned with the professional or leadership formation
derived from identity and spiritual development in this study. And, even though
Chickering and Reisser focused primarily on students and their developmental
stages in higher education, the authors also recognized that the culture of higher
education and its leadership (presidents, other administrators and faculty) play a
critical role in fomenting and enhancing a campus climate that emphasizes human
development as a unifying purpose.
Chickering and Reisser's (1993) model represents what they contend to be
the "leadership and organizational culture that is needed to create and sustain
educational environments consistent with research findings concerning college
influences on students" (p. 481 ). This is also consistent with the leadership and
organization culture that is needed to create and sustain educational environments
associated with the participants' identity and leadership development.
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The importance of creating and maintaining educationally powerful
environments is that they can demonstrate a recommitment to the mission of
nurturing in part, the spirit. Accordingly, this requires what Chickering and Reisser
(1993) referred to as "effective leadership and an appropriate organizational
culture" (p. 479). They identify eight characteristics of high quality higher
education institutional settings (that nurture the spirit principally through
relationships and concern for the greater good). Such a setting (a) emphasizes an
ethic of quality, (b) makes people the prime resource, (c) encourages learning and
service toward others, (d) emphasizes autonomy and entrepreneurship, (e) orients
toward sustained action, (f) analyzes strengths and weaknesses, and (g) invests in
professional development.
Chickering and Reisser (1993, p. 484) described further that
"socioeconomic imperatives" present at all the universities in this study (such as
population, demographics, diversity, limited resources, technology and the overall
complexity of higher education) have enormous implications for higher education.
To respond to the socioeconomic conditions, they conclude that colleges and
universities remain the most significant resource for creating a polity with a "sense
of the whole" and with the ability to act for the greater good. With such a critical
obligation that all the presidents in this study articulated, it may be especially
important that leaders in higher education rely on their complete and authentic
selves to foment a setting that is conducive to the development and enactment of
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self-awareness, the search for self-transcendence, and meaning and integration.
And, as leaders in higher education who have a responsibility to themselves,
faculty and students to build relationships based on leading with spirituality by
combining the internal qualities of care, concern, compassion and empathy with the
external qualities such as organization, direction and instruction, an educational
community could be created that is increasingly concerned with social issues and
increasingly participates in public and other community affairs.
Therefore, this societal outcome may be all encompassing which could lead
ultimately to greater levels of communication, understanding and cross-cultural
intelligence.
Implications for Higher Education
Spirituality is focused on our internal (subjective life) versus the external
(material world which can be measured directly). The spiritual domain is about
human consciousness; what makes each ofus understand our own human-ness and
therefore involves our qualitative or affective experiences. Equally important
spirituality includes not only our sense of who we are and where we come from,
but our beliefs about why we are on this earth and what gives meaning and purpose
to each of us (defined for ourselves) in life and work, and a sense of connectedness
to each other and to everyone in the world (as part of all humanity).
The presidents in this study articulated that spirituality includes
contemplation, prayer, one's unique creativity, and the mystical that brought value
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to their lives. Therefore, by presidents being more open to their own human
consciousness (their subjective life), it could lead to them being more helpful to
students as they find their own place in the world. From a practical standpoint,
understanding oneself better may lead to understanding others better and can
possibly serve to resolve conflicts, build collegial relationships with civility and
respect, and become better citizens (within the institution) and in making the city,
state or world a better place.
If students are the future leaders of organizations (for profit and non-profit,
secular and non-secular), states, and countries, then a conclusion and implication is
that with a recommitment to nurturing the spiritual aspects of persons, leaders
could be more effective addressing socioeconomic and political problems that
continue to plague the world such as lack of education, poverty, crime, illness and
religious and ethnic conflicts. A recommitment in higher education to the pursuit
and exploration of the internal or spiritual domain of their own and others'
identities would complement and perhaps lead to being more inclusive, productive
and healthy leaders in the external domain of their lives (and those of students)
such as in business, sciences, and technology.
Leadership that is inclusive of the spiritual domain in life could help
presidents in higher education address pressures and challenges (personal and
professional) such as fear and anxiety around being in control where leaders feel
and may be expected to have all the answers, wearing masks that keep them from
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being authentic, and living a life that others prescribe that may limit leaders'
abilities to live and work in congruence with their beliefs and values (Palmer,
2000). Therefore, by attending to the inner work of identity development such as
self-awareness, authenticity, integration of beliefs and values in higher education
leadership, one could have an increased capacity to better understand and work
collaboratively with colleagues, faculty, administrators and students. Moreover, by
being open to and encouraging the development of one's spiritual dimension,
higher education may have a positive impact on educating citizens to develop a
meaningful philosophy of life for themselves.
When the presidents were asked what the role of higher education should
be in developing students as whole human beings, their responses were also
applicable to their own leadership development and therefore have implications for
leadership in higher education.
The overarching response was that spirituality is part of every human being
(one of the assumptions of this study) and Sr. K remarked, "Spirituality should be

encouraged and allowed to develop and flourish as part of all educational efforts
(public or private). "
The implication is that educating human beings means every student at any
university should be encouraged to ask the following questions: What does it mean
to be human in the world? Who am I? What do I believe and value? and What is
my role in making the world a better place?
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If students are encouraged to cultivate their humanity, what makes them

human (including their spiritual nature), and if knowledge in part makes them who
they are (identity development), then they are in touch with their own humanity
and, by transference, more likely to care for and about others. Perhaps by coming to
the deepest parts of one's humanity, one finds the freedom to pursue that in the
form of how one lives one's life and finds meaning and purpose in the world.
Because presidents are in positions of power and influence and have an
obligation to help students, faculty and administrators grow and learn, then
nurturing this aspect of self (for themselves as well as others) and the integration of
the whole human being is critical.
As Fr. P said,
If there is a distance between who you are as a human being and who you
are as a leader, you 've got a problem .... You've got to lead with integrity
and that is probably the key virtue for leadership in higher education today
and the role of higher education today.

The notion that attending to one's spirituality as a means of identity
development and toward leadership that encourages this dimension of self does not
necessarily have to be particular to religious institutions. As Fr. B said,
The responsibility of all educators can be to help students come to realize
that they set a foundation where they base the decisions about their lives,
how they will manage their future and responsibilities and become future
leaders. It doesn't have to be a Catholic university or Catholic decisions,
but ... a spiritual foundation is critical ....
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And, Fr. S articulated that, "All human knowledge, including spirituality should be

borne into the public domain because it is a basic human right to become a whole
human being. "
The implication is that as knowledge is the key tenet of education, public or
private and an aspect of knowledge is understanding oneself and moving toward
defining one's values and meaning and purpose in life, then presidents, via their
leadership and an educational environment that supports this quest, have an
obligation to help themselves and students discover their own humanity, ideals,
principles and purpose. As Fr. S said, "Ifpresidents underestimate who they really

are in their completeness, then they are diminishing their very being, which leads
to under-lived lives and under-lead organizations. "
Therefore, if presidents are encouraged through retreats, professional
development opportunities and from mentors (as part of their own education and
identity development) to explore all dimensions of self including spirituality, they
would be more likely to understand themselves, the full estimation of who they are
and their own purpose in life. This level of development by the very nature of being
part of the self has implications for presidents and higher education to lead with the
same encouragement and influence on students, faculty, administrators, and on
curriculum and pedagogy and hence, on campus climate.
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Recommendations: Faculty and Administrators
The importance of an examination of the internal or spiritual domain can be
a hallmark of any president, faculty, administrator, or university (private or public,
religious or nonreligious affiliated) grappling with the external challenges such as
building revenues, decreasing expenses, increasing profits, managing policies and
structures, focusing on requirements for tenure and graduation, developing
strategies, business plans, allocating resources, and overseeing facilities. To be
sure, these are vital to address and to the success of any institution. However, an
imbalance can occur despite stated missions which can include the education of the
whole person. As a result, a call for colleges and universities to attend to the
internal domain of individuals who work at institutions of higher education is
highly recommended. What is meant by internal domain of individuals are the
beliefs and values and what gives one meaning and purpose, where individuals can
undergo a metanoia (deep change of heart and mind). Through educational
transformation via retreats, perhaps a spiritual epistemology could be adopted in
which the educational opportunities can cultivate a metanoia. As Palmer (2000)
suggested if persons (individually and collectively) undergo a metanoia, they may
be able to move to a less alienated state to a state of deeper awareness about
themselves and others and thereby be encouraged and invited to further their own
authenticity. And, spiritual transformation or metanoia may be reached when
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different cultures and religions are valued and encouraged (Koetting & Combs,
2005).
The internal domain of faculty and administrators could be complemented
by an examination of the internal domain of the institutions that the researcher
refers to as the "institutional spiritual domain" or what is often referred to as
institutional culture (Tisdell, 2003). A mapping over of the two domains (individual
and institutional) might suggest gaps and disconnections. And, the exercise may
point to sources of imbalances caused by fear, anxiety, lack of congruence and
integrity (between what gives one meaning and purpose and the way one is leading
one's life), lack of care, concern and collaboration, along with an entrenched way
of thinking, behaving and working in silos while protecting ones' own interests
(status quo) over the interests of the students and the mission of the institution.
While it is recognized that changing or even being open to changing
institutions of higher education may require a crisis of its own, higher education is
in a state of crisis just as Satir' s ( 1987) model suggests. There are fewer resources,
increased competition among private and public institutions and new providers of
higher education, cutbacks in state and private funding (for research and
development, scholarships and curriculum development), and increased
competition for the same sources of funding (from corporations, foundations and
individuals), especially in the wake of worldwide economic problems.
Exacerbating the pressures is a focus on enrollments, graduation rates, rankings,
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tracking faculty publications, and tenure requirements. Moreover, there are the
personal stressors of work-family balance including added responsibilities
associated with caring for one's aging parents while caring for children as health
care services dwindle and become more expensive.
To bring back a balance between the internal (spiritual) and external
(material) domains requires not only equal attention but more attention to the
internal domain to gain equanimity. For example, faculty development and
leadership formation in higher education could include retreats that focus on the
internal - their beliefs and values, what causes them fears and anxieties, what gives
them meaning and purpose, what enables or disables them to enact who they are,
including their spiritual dimension in the institution where they work. Such a retreat
led by the president and/or by the president and a facilitator (such as author Parker
Palmer, Dr. S who is a participant in this study, or Alexander and Helen Astin in
conjunction with the Initiative for Authenticity and Spirituality in Higher
Education) could prove to be enlightening and a place to commence the necessary
work toward addressing the pressures, challenges and fragmentation in higher
education. Some of the questions inspired by Astin and Astin's (2000b) Social
Change Leadership Model could be posed at a retreat for the president, faculty and
administrators:
•

Why did you choose the profession of higher education?

•

What gives you meaning and purpose in life and work?
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•

What happens in the classroom or in your administrative environment,
or when working with colleagues and associates that makes you feel
most alive, authentic and whole?

•

What are our shared beliefs and values that can build our common
purpose?

•

What enables and disables you to enact what gives you meaning and
purpose at work?

•

What are the policies, procedures and practices that diminish your
ability to be authentic and find meaning and purpose?

•

How can we help each other and students explore their own spiritual
(affective, internal) domain toward better understanding themselves and
what gives them meaning and purpose in life?

•

How can we help and encourage each other and students to make
connections between their spirituality, identity and work so they may
lead whole, authentic lives?

Finally, as Bennett (1998) described, academic leaders can be insistent
individuals and promote conditions that work against a relational community.
Flamboyant and public displays of disagreement without respect or civility can
have a polarizing effect within the academic setting. Pressures to secure funding
and university prestige can push some faculty members to work against collegial
consultation, collaboration and other academic and institutional values. Identity and
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leadership development may be stymied when this occurs endangering the very
health and mission of the institution and their own. Bennett added,
When these things happen, faculty cynicism and withdrawal are
understandable coping mechanisms. To continue to be hospitable in the face
of these administrative behaviors can be heroic. Leaders cannot make
lasting and constructive differences when the culture of academe they are
promoting diminishes the collegial value of their efforts. (p. 88)
Therefore, the recommendations for a recommitment to identity
development for presidents and faculty, including one's spiritual domain could
serve to reduce tensions associated with the isolation of faculty and presidents,
create more constructive connections, break down barriers that work against
collegiality, and foment a campus community that is more open and welcoming.
This renewed commitment to identity and spiritual development implies that
educating students with the same commitment leads to recommendations for
students and curriculum in the next section.

Recommendations: Students and Curriculum
The difficulties institutions have in addressing what is needed to educate the
whole person was highlighted by the presidents in this study. While all articulated
the importance of helping students uncover who they are, what matters to them and
the importance of serving a greater good in society, Dr. R (large, public institution)
cited the difficulties with the teaching or providing curriculum related to the
spiritual domain of identity development when public funds are used to support the
school. This is the notion of the separation of church and state. A question arises.
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How can curricula be developed into more coherent tools designed to address the
spiritual aspect of identity development and learning needs without causing so
much controversy between public (state) and private (religious-affiliated)
institutions as to render the effort overbearing or useless from the start? Regardless
of the majors within individual schools in most colleges and universities that tend
to have differences in structures and systems, our increasingly pluralistic society
presents another challenge to curricula built on traditional canons. As Bennett
(1998) indicated,
Such curricula often appear disconnected from the current realities of
society and too innocent of women and the diverse ethnic and racial groups.
Learning should combine critical inquiry and greater understanding of
multiple communities. The basic objective is to be hospitable while also
being thoughtful. Some faculty and institutions appear to consider these
objectives incompatible - radical openness to the other cannot coexist with
standards that define rational inquiry. Those on the "left" allege these very
standards reflect hierarchy or values inevitably political and in the end
exclusionary and oppressive. Those on the "right" fear that openness will
inevitably lead to the neglect, indeed demise, of an inherited consensus of
essential concepts or structures of understanding that define truth and
importance. There is usually little openness to the other side and each
position expresses unilateral, not relational power. (pp. 81-82)
The multicultural challenge then is relating the curricula of one department
to another and allowing for a relational model that is open to a wider integration of
truths and different ways of knowing, including attention to the spiritual domain of
identity development. Bennett (1998) suggested that learning is formation and selfunderstanding. While students must learn techniques and guidelines of different
inquiries, they must also learn about themselves and what it means to be part of a
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greater community or society. As all the presidents offered, students must address
what it means to have certain competencies as part of who they are and how this
will be aligned with what they give to the world via their profession. Therefore,
pursuit of knowledge is related to formation of self and self-understanding which
leads students to ask, Why am I doing this? or What will doing this mean for who I
am? As Bennett stressed,
The formation of personal identity and character is not an additive, but
achieved through it. These are not separate .and discrete activities. The
formation of intellect and character go together, as the virtue of
thoughtfulness suggests. (p. 112)
The instructor can help students help themselves by being open to their
initiatives. Kadish (1991) noted that instructors "bring not a method, however wellintentioned, of educating others; they bring themselves" (p. 48). In the exchange,
both instructor and student experience what Kadish referred to as a "reformation"
(p. 48). He contended that for both students and faculty, the reformation can be
painful as comfortable self-concepts are challenged and invigorating as both are
learning and growing. The suggestion is that for this kind of give and take to occur
in the teaching and learning experiences, a collegial environment that promotes
individual hospitality, civility and openness to the other while also promoting
academic and intellectual rigor need not be mutually exclusive. Bennett ( 1998)
added, "The dance of education requires both moral and intellectual virtues" (p.

113).
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While education requires both theory and experience, each in relationship to
the other, without a connection to experience, theory can be mort. Without a
connection to theory, experience can be ungrounded and adrift. And, the self is
involved and implicated with respect to theory and experience. Therefore, as
Bennett (1998) suggested,
Boundaries between disciplines, and between campus and world, need to be
permeable ... not rigid and sharp-edged. Relationship, not isolation, is the
beginning and end of knowledge. In the process both faculty and students
are enriched. Far from being private activities, teaching and learning are in
complex and inescapable ways public in character. (p. 113)
From a systems standpoint, the disconnection and isolation may arise when there
are excessive compartmenta lized and fragmented departments, with little or no
guidance or support for students in making meaningful connections between
courses, curriculum and disciplines. Like the presidents ofreligious orders and in
religious-affiliated schools in this study, Bennett spoke about the connection of
curricula to spirituality,
The resolve for change is a spiritual necessity because the key requirement
is renewed honesty and the human condition - we are connected to each
other and therefore vulnerable in the most positive sense of the term. In
their best form, teaching and learning attend to our common human-ness.
Professors and students share a common developmental trajectory
throughout life in that everyone needs to find personal meaning as this
study reinforces .... When we neglect the task of receiving, absorbing, and
passing on to others achieved modes of being human, we weaken
intergenerational connectedness and possibilities for regeneration. (pp. 115116)
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The suggestion then is that when students are not nurtured to explore all aspects of
their identity, educators and students can end up being "walled up within the
confines of our egos and our momentary gratifications" (Wilshire, 1990, p. 255).
Therefore, if an educationally powerful curriculum encourages the
development of intellectual and interpersonal competence, sense of competence,
identity, purpose and integrity, then such curriculum would include process and
content. Chickering and Reisser (1993) offered that content should:
1. Be relevant to students' backgrounds and prior experiences.
2. Recognize significant dimensions of individual differences among
students.
3. Create encounters with diverse perspectives that challenge preexisting .
information, assumptions and values.
4. Provide examples of, opportunities for, and activities that help students
integrate diverse perspectives, assumptions and value orientations.

(p. 270)
Content selected based on the above criteria, may foster the full development of
students as mentioned above. Palmer ( 1997) added that there are dominant
assumptions undergirding most curricula:
Objective, analytic, experimental. Very quickly this ... abstract way of
knowing, this seemingly bloodless epistemology becomes an ethic. It is an
ethic of competitive individualism, in the midst of a world fragmented and
made exploitable by that very mode of knowing. The mode of knowing
itself breeds intellectual habits, indeed instincts that destroy spiritual
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community. We make objects of each other and the world to be manipulated
for our own private ends. (p. 22)
It is not recommended that doing away with objectivity, analysis and
experimentation is the answer. Rather, the recommendation supported by Palmer
called for the inward capacity of relatedness as an aspect of identity and spiritual
development:
A capacity for relatedness within individuals - relatedness not only to
people but to events in history, to nature, to the world of ideas, and yes, to
things of the spirit. We talk a lot in higher education about the formation of
inward capacities - the capacity to tolerate ambiguity, the capital for critical
thought. I want us to talk more about those ways of knowing that form an
inward capacity for relatedness. (p. 24)
Critical thought and the inward capacity for relatedness is what some of the
presidents articulated (Sr. K, Fr. B, Fr. P, Dr. C). Fr. B specifically referred to this
as "building community with others." When curricula are designed to honor not
only objectivism but constructivism (Jones & Brader-Araje, 2002), then learners
would reflect on their experiences and construct their own meaning and
understanding of themselves and the world in which they live. As Phillips (2002)
suggested, learning is the process of changing the way past perceptions and
experiences are filtered and framed to accommodate new experiences.
Constructivist pedagogy then would encourage a student to participate fully, and
construct reality through his or her own ways of knowing and meaning making
(Dabbagh & Bannan-Ritland, 2005). The professor's role is to be a mentor, guide,
facilitator, and coach. And, as the presidents in this study shared, it was often with
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the help and guidance of their mentors that they could reach new levels of selfunderstanding, integration and growth. Just as the presidents in this study benefited
from mentors in the learning process, students can be guided by mentors to have a
clear sense of individual identity; of values, traditions, gender, age, class, culture,
aspirations, and competencies. Dewey (1963) referred to this principle of continuity
of relationships as follows,
In a certain sense, every experience should do something to prepare a
person for later experiences of deeper and more expansive quality. That is
the very meaning of growth, continuity, and reconstruction of experience.
(p. 47)
Like Dewey, Vygotsky (1978) did not assign much importance to the stages of
development but rather focused on social settings that offered an opportunity to
learn and make connections. As students learn about themselves and others,
Vygotsky described this as the "zone of proximal development" which referred, in
part, to being coached or guided to a new level of learning by a mentor, friend,
teacher or guide. He emphasized that the importance of learning from others is the
"psychological tools" that assist individuals to cooperate and live successfully in a
world with others. Psychological tools refer to such things as symbols, notations,
signs, numbers, and language. These tools, he asserted, help humans construct a
view of the world they inhabit together. This learning theory enables teaching with
spirituality in that when a learner acquires a new psychological tool, new
possibilities for constructing knowledge and asking existential questions are
revealed. With this social-constructivist learning theory, students have an
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opportunity to be on a spiritual quest of discovering who they are in relation to
those around them and to grow as they seek to understand the larger meaning of life
and their role in society. This is a critical aspect in promoting a holistic teaching
and learning experience that honors and fosters identity development,
contemplation and deep insight.
The notion of combining teaching and learning with spirituality calls upon
educators to reexamine and consider the integration of spirituality in education. For
the traditional ways of reason and data from the pre-enlightenment era can be
restrictive and unsatisfying when what counts as real and unreal is promulgated in
the classroom. Disciplines can be transformed to include spirituality so students
may be free to ask questions like, What is the relationship of the spiritual to the
pursuit of truth? If the purpose of higher education is the pursuit of knowledge and
truth, then educators have a responsibility to consider integrating spirituality as an
extended means of knowing. It seems that contemplative spirituality is cognitive
spirituality and therefore important that it be mainstreamed into the teaching and
learning environment in higher education. This is not a recommendation that
science, reason and facts are to be abandoned in favor of contemplation, religion,
faith, or values. Rather, the recommendation is that an overlapping magisterial and
an expansion of the notion of veritas (truth) be adopted so scientists and clergy are
able to recognize there is an important place for spirituality in the pursuit of
knowledge and truth. For another way of moving into episteme, is moving away
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from Newton's single vision of ratiocination into Thoreau's notion of
contemplative inquiry and introspection. Contemplative inquiry, practiced by all
the presidents of religious orders and of religious-affiliated universities in this study
refers to an individual being in community with an idea, to look at the idea from
multiple angles and through multiple lenses so one's capacities for insight and
shaped and one is transformed ( changed) inside.
As Astin and Astin's (2000a) research indicated, the behaviors promoted by
the curriculum have the most impact, not the content. Curricula that strengthen the
behaviors of cooperation, collaboration, care and concern are (a) the amount of
interaction and collaboration among and between students and faculty, (b) the
hours devoted to studying, (c) an institutional emphasis on diversity, and (d) a
faculty that is positive about the curricula.
Therefore, a recommendation for higher education (in attending to students)
is to move away from a preeminent focus on the external grades, graduation dateto-j ob placement ratio, how well policies, rules and regulations are followed, and
learning outcomes that are focused on memorization, technical skills and
applications. It is recommended that more attention be paid to students' identity
development and the spiritual domain (self-awareness, compassion and concern for
others, collaboration, beliefs and values), and to encouraging students to answer for

.

themselves, what it means to be human, what gives them joy and consolation, and
what their purpose is in making the world a better place.
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The notion of joy and consolation as Fr. S described is "being at home" and

"at peace" was shared by others in the study (Sr. K, Fr. B, and Fr. P) during
meditation and prayer and through art, music, contemplating beauty in nature and
the mysteries of life when one is in awe, inspired to create or has an epiphany about
what it might take to integrate one's beliefs and values into what gives one
meaning and purpose. Embedded in the models of mysticism (Bullis, 1996; Khan,
1988; Moody & Carroll, 1997) is the assumption that all people have an innate
capacity for spiritual awakening but the timing of when the process begins can vary
from student to student. While not every student may need to embark on an explicit
mystical path to be spiritual, it would behoove presidents in higher education to
encourage and provide opportunities for students to engage in spiritual practices
like prayer, meditation and contemplation. The process of the models of mysticism,
like the models of faith development (Fowler, 1981) and optimal identity
development (Myers, 1988), leads to a transformation ultimately when one gains a
sense of the ultimate community with larger forces, including the cosmic, and seeks
to understand and connect with people while transcending socio-culturally
reinforced differences.
In addition, the processes of self-identity are viewed as expandable and

contractible. The nature of self within the models is seen as multidimensional and
self worth is inherent in one's being. Self is seen within a holistic system designed
to foster peace and harmony within and between people (Myers, 1988). Spirituality
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is seen as an integral part of being and therefore an important part of the model and
supports the recommendation to review curriculum so that students can begin to
process the guiding values of love, peace, harmony and justice into which self,
others, nature and the transcendent are placed (Myers et al., 1991). An aim then
would be to transform the alienation students may sense when viewing themselves
within a suboptimal conceptual system.
The implication of these recommendations is that students (with the support
of the president, faculty and staff, and through curriculum changes) could be
encouraged to reflect on the integration of their self-identity with respect to
organized religion, belief systems, spirituality and social group memberships. Then,
stages of development or evolvement could be recognized in the spiritual seeker,
specifically with respect to identification with a transcendent power (God,
Ultimacy, Divine Force) and students may feel more able and ready to move
through the stages of development to live life with a new energy, commitment,
understanding and interdependence as the capstone of autonomy and the foundation
of community.
The spiritual qualities (described above) of human beings and human
experience are part of who we are, a key assumption of this study and the research.
Therefore, as presidents in higher education, it is recommended that more attention
be placed on striving to provide rich teaching and learning experiences to students
that incorporate and encourage the mystical aspects of human development. By
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incorporating time for students to reflect, journal, take retreats, and address this
dimension of self via curriculum (not only in formal classes on religion), higher
education leadership would be helping students reach their full potential as human
beings. An example of what a course might look like (which could start in schools
of higher education at colleges and universities where students are more likely to
become deans, chairs, provosts and presidents and continue to affect social
leadership change) is as follows:
Course Title: Spirituality and Educational Leadership
Course Goals: To examine and explore the role of spirituality in higher
education leadership (yours and others), the effects on curriculum, campus life,
campus culture, learning experiences and work/life goals. Specific goals of the
course:
•

Understand the terms, definitions and uses associated with spirituality
and how it may differ from religion.

•

Understand models and theories associated with spirituality, faith and
identity development.

•

Learn and develop ways colleges and universities (small and large,
private and public, religious and nonreligious affiliated) can incorporate
the spiritual aspect of leadership on campus, in the classroom, and with
faculty and administrators.
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•

Discover and identify gaps between mission and action at the college or
university.

•

Understand ones' own spirituality as an aspect of identity and adult
development and what it would mean to your own leadership.

•

Understand how your leadership could help students and peers address
this aspect of self.

In summary, integrating an examination and exploration of multicultural
spirituality in higher education for students and curriculum might inspire each to
lead more productive, healthy and fulfilled lives and reduce stress, anxiety, fear and
fragmentation. Through an involvement and engagement with the spiritual domain
as an aspect of self development, there could be increased facilitation of the process
of self-understanding toward finding meaning and purpose in life and work. By
cultivating meaningful learning experiences (retreats, seminars, a warm and
hospitable setting), tools could be developed to ascertain what it means to be
human, and what it means to live a life worth living (as defined by each student).
The value of leading with spirituality in higher education does not end with
a student going through a protracted metanoia. Rather, a metanoia can be brief yet
profound and can create a domino of benefits to students, campus culture, in
building relationships and resolving conflicts in higher education and in society. It
has the added potential benefit of helping students reach their full development or
become more fully human through qualities such as humility, wonder, surprise, and
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connectedness to community and all of humanity in serving a greater purpose
(Palmer, 1990, 1997, 1998, 2000).
Therefore, the importance for higher education is that attending to this
aspect of self means being a leader who is able to draw on the internal as well as
the external which would make for a leader who knows himself or herself fully and
who would more likely be able to encourage others to "know thyself' as well.
Spirituality touches directly our sense of community as Sr. K, Fr. B and
Fr. P articulated and as Palmer (2000) reminded us. Giving spirituality a place in
higher education (for presidents, faculty, students and administrators) may serve to
strengthen our sense of being connected to each other, our colleagues, our
institutions and society (Astin & Astin, 2000b). This encouragement of creating
community could help with the feelings of fear, anxiety, alienation and
fragmentation experienced by presidents, faculty students and administrators.
Finally, it may help all of us in higher education leadership lead more meaningful
and engaged lives in service to a greater good.
Next Steps
Potential next steps to build on the body of knowledge, and work toward
generalizable conclusions and enact the findings are:
•

Conduct a research study of more presidents of both public and private
colleges and universities (small and large, religious and nonreligious)
with more gender, racial and cultural diversity.
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•

Conduct a study of faculty across the gender, racial and cultural
landscape at the institutions in this study and different colleges and
universities (small, large, private, public, religious and nonreligious
affiliated).

•

Encourage the development and introduction of curriculum to explore
the spiritual dimension in Portland State's School of Higher Education
that could serve as the groundwork and site for a future study.

•

Research the existence or interest in a potential collaboration with
neuroscientists to understand the possible connections between
spirituality, brain wave functions and the cognitive development. A
possible research question could be: What happens (if anything) to the
brain (and to what part of the brain) when one has incorporated the
spiritual dimension as part of their identity development? Other
questions that surface are: Is there a difference in the brain waves and
patterns when one has reached the highest levels of identity, faith and
mystical development as defined by the theories and models of this
study? What happens to the brain (if anything) when one is in deep
prayer, contemplation, complete consolation and peace with a higher
power? What effect (if any) does this aspect of self have on one's
physical, mental and social group memberships (over time)? What
effect (if any) does this have on cognitive development?
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This study represents an effort to highlight the importance of attending to the
spiritual or internal domain and has the potential to bring diverse religious and
nonreligious beliefs and values into the open in higher education so that we may
learn about ourselves and from each other, and perhaps even to be more curious in
a hospitable way -- curious and adventurous to the point of appreciating our
differences through a variety of experiences so that we can reach spiritual heights
of leading and living with compassion, civility and responsibility in an often
bellicose world. As the president from the one public university in this study said,
"I try to live by the Golden Rule."
Conclusion
The breadth and depth of one's spirituality as part of identity development
that is encouraged in higher education (for presidents, faculty and staff) has the
potential to transform higher education and have lasting implications on the
willingness to understand, and welcome religious and spiritual differences - not
only in leadership roles in higher education, in classrooms, and homes and
communities, but as a nation and how we comport ourselves in the world. As such,
this study represents an effort to highlight the importance of attending to the
spiritual or internal domain of leadership in higher education.
One of the critical pieces of the role that higher education can play is the
collective responsibility to help one another ask the internal (subjective) and
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existential questions, and to have the time and place to reflect on the following
questions:
•

Who am I?

•

What beliefs and values serve as the foundation for who I am and how I
want to live my life?

•

Why was I put on this earth and what is my meaning and purpose in life
to make the world a better place?

•

How can we find our common ground to not just survive or exist, but to
thrive and find joy in what gives us meaning and purpose in our work in
higher education and beyond?

Finally, this study sought to offer an understanding among all leaders in
higher education that spiritual intelligence is a part of all human beings and should,
therefore, be given equal weight, value and attention just as other intelligences in
the scientific domain in institutions of higher education where we live and find
meaning. To that end, spirituality can play an important role in leadership in higher
education to address problems within and faced by institutions of higher education,
social justice problems in societies and conflicts all over the world. The potential is
significant for alleviating the fears, anxieties, alienation and fragmentation, along
with physical illnesses associated with depression, which causes absenteeism and
less committed and productive citizens.
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The presidents' stories and examples of their paths to leadership, their
spiritual formation and the enactment of their beliefs as presidents in higher
education indicates that while no absolute conclusions could be drawn, spiritual
development matters to all of us who care about higher education - parents of
college age children, presidents who are addressing the crises in higher education
and have the power and influence to begin a transformation (for themselves and
others), faculty and administrators who care about their growth and development
(and their colleagues) in the field of higher education and equally important, all the
students in colleges and universities - small, large, public, private, religious or
nonreligious affiliated.
The transformation can take place inside or outside the classroom for
presidents, faculty, students and staff, via curriculum, retreats, professional
leadership formation efforts, a place for contemplation and prayer, and a setting
that is intentionally welcoming and hospitable. All of these examples are an
important means for leaders to reach higher levels of spiritual expansiveness and
build teaching and learning communities that allow all to address the existential
questions related to finding meaning and purpose in life - a key aspect of higher
education.
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Doctoral Dissertation:

Leadership and the Role of Spirituality: A Qualitative
Study of College and University Presidents in U.S.
Higher Education

December 16, 2007

Dear Dr.
You are invited to participate in a research study conducted by Joan M. Neice in
partial fulfillment of the requirements for a doctoral degree from Portland State
University, School of Education. The study is under the supervision of Dr.
Christine Cress, Ph.D., at Portland State University.
The purpose of the qualitative study is to explore and examine the nature of
spirituality in higher education leaders, in particular, in college and university
presidents. This will be an important study because it will address heretofore
unexamined connections between spirituality, identity development, and leadership
in higher education. Specifically, the in-depth interviews with eight presidents will
reveal their stories, and descriptions of their actions, experiences, and beliefs, and
values that have informed their identity. By interviewing a combination of small
and large institutions as well as religious-affiliated and public institutions, there is
an opportunity to explore the potential for variances in responses between size and
type of college/university. You were selected as a possible participant in this study
because you are the president of a large, comprehensive, public, research-extensive
university and you lead the university's mission of "promoting economic, social,
cultural and environmental progress for people across the state, the nation and the
world through our graduates, research, scholarship, outreach and engagement." In
addition your university's core values include diversity, integrity, respect and social
responsibility. Included in some of your speeches and presentations are comments
about values and there are courses on spirituality as well as a Religious Advisors
Association on campus. All of this speaks to the possible connection between
spirituality, identity development, and leadership.
The overarching research question is How do the presidents experience and enact
their spiritual dimension as part of their leadership role? Critical to this study are
the connections presidents make between who they are, the journey of their growth
toward describing their own spirituality, what it means to them, and how they enact
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their spirituality as presidents. The purpose is not to evaluate or judge their
leadership as to whether it is successful. Nor is the purpose to develop factors,
models or theories related to what might further the definition of successful
leadership. The interview protocol pays attention to the connections between
spirituality and leadership, spirituality and identity development, and spirituality
and adult development.
If you decide to participate, you will be asked to participate in an audio-taped, indepth interview at your college/university and if more time is needed, there may be
a follow-up phone call for clarification and elaboration. The interview is expected
to last no more than 2 hours with each president. Your approval may be requested
for copies of speeches or documents related to the study. While participating in this
study, it is possible that you may feel uncomfortable with the nature of the study
and in sharing information about your roots and life experiences that informed your
spiritual development, identity, and the ways you enact your spirituality as
president of a university. To mitigate this, any information that is obtained in
connection with this study and that can be linked to your identity will be kept
confidential. Your confidentiality is protected by using pseudonyms and by coding
and maintaining electronic emails and transcripts under pseudonyms as well. You
will have the opportunity to read the transcripts for omissions and inaccuracies, and
will receive a copy of the final study. Records will be stored in the researcher's
computer (password protected) using pseudonyms and confidential files will be
kept in a locked cabinet in a secure location at the researcher's home. In accordance
with federal regulations, all data and records will be kept on file for 3 years after
completion of the research.

Your participation is voluntary; you do not have to take part in this study. You may
withdraw from this study at any time without any adverse repercussions. If you
decide to withdraw from the study, the researcher will incorporate the transcripts to
date into the study and seek another president in the same size and type (large,
public university) to continue the study. You may not receive any direct benefit
from taking part in this study, but the study may help to increase knowledge which
may help others in the future.
If you have concerns or problems about your participation in this study or your
rights as a research subject, please contact the Human Subjects Research Review
Committee, Office of Research and Sponsored Projects (ORSP), Unitus Building,
6th floor, Portland State University, (503) 725-4288; 1-877-480-4400. If you have
questions about the study itself, contact Joan M. Neice at 2737 E. Arizona Biltmore
Circle, No. 9, Phoenix, Arizona, 85016, 602-466-0301.
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Your signature indicates that you have read and understand the above information
and agree to take part in this study. Please understand that you may withdraw your
consent at any time without penalty, and that, by signing, you are not waiving any
legal claims, rights or remedies. The researcher will provide you with a copy of this
form for your own records.
Thank you, in advance for your consideration. I look forward to your positive
response and to conduct the interview for this important study toward completing
my doctoral dissertation.
Sincerely,

Joan M. Neice

Signature of President

Date
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Interview Questions: Set One
1.

Tell me briefly about what led up to your presidency at this school?
i.

2.

Probe: Where did you get your degrees?

What positions did you hold that prepared you for the presidency?
1.

Probe: Were there particular mentors or other leaders who were
instrumental to the positions you held?

3. Did you always aspire to be a president of a college/university?
1.

Probe: Did you aspire to be the president of a public or private
college/university? If the response is "private," then,

11.

Probe: Did you aspire to be the president of a private school that had
a religious affiliation?

4. How did that happen?
5. Who or what informed your ideas about your understanding of your
leadership?
6. How would you define or describe your sense of leadership?
7. Can you think of a time (an example) when you had to make a major
leadership decision?
1.

Probe: How did you approach it?

11.

Probe: What was the experience like and how did you come to
process it and act on it?

8. From a president's point of view, what should be the role of higher
education in developing students as whole human beings as leaders
(emotional, intellectual, spiritual)?
1.

Probe (for presidents of public institutions): Is this the job of public
institutions?
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9. Have you ever given a speech/presentation or written a paper/article that
was a synthesis of your leadership and how it may have related to your
values and beliefs?
i.

Probe: May I have a copy?

Interview Questions: Set Two
1. When you spoke about (related an experience they shared from the first set
of questions), can you talk more about how it shaped your beliefs and
values?
2. Can you tell me about any connections you make and how you see those
connections between how the experiences (what they shared from the first
set of questions was relayed back) define your sense of self and in terms of
your leadership as president?
3. If so, can you give me some examples that illustrate the connection you
see?
1.

Probe: Can you give me some examples having to do with your
political, organizational, personal, or societal issues that would help
me to understand the connection?

4. Can you give me some examples of tough times you faced at work as a
president and describe the experiences when you dealt with the difficulties?
1.

11.

Probe: What about your values/beliefs did you see in these
experiences?
Probe: What conditions at your college/university enabled you to
express yourself as you described?

5. Would you think back to the speech/presentation you made or paper you
wrote and tell me how you felt/thought it was received by others?
6. Would you tell me more about what you said (specifics about what they
said in the first set of questions were relayed back) related to your actions,
past experiences, and examples of your major decisions?
7. Would you tell me more about what you said (specifics about what they
said in the first set of questions were relayed back) regarding the leaders
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you have admired and how those leaders (specific leaders were relayed
back) have informed your identity?
8. Would you tell me more about what you said (specifics about what they
said in the first set of questions were relayed back) regarding what you care
most about in relationship to your power and influence as president? If the
presidents surface their sense of spirituality, then,
9. Can you give me a particular example or examples when you felt your
spirituality was best expressed in your role as president?
1.

11.

Probe: What conditions in the organization at your
college/university inhibited or frustrated you from enacting
your spirituality in your role as president?
Probe: Which ones facilitated/enabled your spirituality How so?

m. Probe: Which ones frustrated/disabled your spirituality How so?

